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Editorial 
KEEPING THE FAITH AT 





P 3490 


KULWANT SINGH* 





Quite often, movements, organizations. and institutions especially 
of religious nature, are born out of the momentous turns in their religious 
and cultural history. Sometime, so momentous is the configuration of 
vents and so momentous is the pressure of the time that a new 

; ‘dispensation takes birth to put forth a vigorous challenge to the existing, 

` very often, decadent order. Such, for instance, have been the emergence 
of Protestant church in Christianity in Europe in the Renaissance period, 
sirth of reformist movements like the Brahmo Samaj, Arya Samaj in . 
dinduism and Singh Sabha Movement in Sikhism and Khilafat 

Aovement in Islam in Asia, all in the early decades of twentieth century. 

_ all these moments ushered in an era of enlightenment and awakening 

. mong the people in their respective fields. Their leading lights were 

“ sen of enlightened sensibility, sensitive disposition, wide awake and 
alive towards the urgent need to reform as well as to meet the challenge 
of the times. Likewise, some of the institutions such as the Anglo- 
edic educational institutions, Khalsa College, Amritsar and Aligarh 

‘uslim University and Benaras Hindu University were all products of 
‘ts enlightenment in order to resist both the onslaught of Christian 
~. s$sionaries as well as to preserve the essential character and identity 

- their own religious denominations. 

In Sikhism, another challenge of much higher systemic 
yeological, philosophical, academic and doctrinal nature emerged in 
‘ne 1980s which could be countred not by politico-religious leaders by 
-.Banizing mass movements but by a select group of brilliant scholars, 

well-versed in Sikh tenets and enlightened, clear minded, competent 

and committed to the essential postulates of Sikhism and its spiritual, 

‘ ieological, philosophical concepts as enshrined in the sacred Sikh 

. ‘Tipture and classical canonical texts. They were also aware of the 
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modes of expression of these basic concepts which came to be 
formulated through the centuries-old amalgation of oral, discursive as 
well as written genealogical tradition in Sikh religion. Since this new 
challenge came from some of the Western Missionaries - turned - ` 
academician scholars supported by Western Christian vested interests ` 
and unfortunately sad, their Indian. Sikh collaborators lodged in Sikh 
chairs in some of the American Universities funded by a few affluent 
Sikh individuals, and since this challenge was of more sinister, deeper 
fundamental and doctrinal nature, it needed to be mapped, engaged 
countered, and rebutted at an academic and pedagogic level. This 
onerous task fell on the shoulders and minds of a few enlightened and . 
genuine Sikh scholars having an absolutely clear perception of Sikh“ 
theology, philosophy and history. It was a call of duty and a call of the Ẹ 
conscience which could neither be ignored nor. denied nor escaped by ~ 
those who were endowed with such a sensitive sensibility. Onus being 
Theirs alone, they accepted. the challenge and rose to combat it. 
Initially, they began as lonely crusaders but eventually were’, 
joined by some others and soon it became a caravan. They wrote books" 
and articles, organized seminars in India and abroad on the nature - of 
the Divine sanction behind the birth of Sikhism as a revealed religion; 
its spiritual, theological and ideological formulations and offered 
rebuttals to the distorted assertions put forth by the new crop of western. 
scholars who employed‘ émpirical tools of history to study Sikhism — 
which essentially belongs to the realm. of religion, faith and intuitive. 
cognition. Such was the burden on their conscience and such was the _ 
peer pressure, though from the rival camp, that a small body of a few: | 
Sikh ideologues emerged as an enlightened Sikh think tank and ar, 
alert watchdog of genuine Sikh interests in the form of Institute of Sikh? 
Studies in 1989 at Chandigarh. Among its leading lights were Sardar 
Daljeet Singh, Sardar Jagjit Singh and Dr Kharak Singh who were | 
subsequently joined by some other similar-spirited individuals. The}, 
not only combated this new-fangled challenge but also tried to keéj 
the discourse on Sikh studies on the right track and in the righ 
perspective. Now a few similar Sikh institutes and organizations lik: 
the Sikh Research Institute and Sikh Coalition have emerged in US; 
as well and are spreading and propagating the correct version of tl: 
Sikh gospel and Sikh ideology in the predominant Christian work: 
Before summarizing the contribution of Institute of Sikh Studies on ti 
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occasion.of its Silver Jubilee anniversary, it would be appropriate to 
profile the contribution of its founding members briefly in order to 
illustrate and corroborate their enormous role. We are presenting a 
sample of three representative articles by the three pioneers of the 
Institute of Sikh Studies to provide a glimpse into the clarity of vision 
of these scholars about Sikhism and its fundamentals along with two 
perceptive articles by S. Kapur Singh and Dr Gurdarshan Singh Dhillon. 
Before enumerating the projects undertaken by Institute of Sikh Studies 
during its life span of twenty five years, we wish to acquaint our readers 
with a brief profile of life and contribution of our founder members 
both to commemorate the memory of those who have departed and to 
acknowledge our debt of gratitude to the founding fathers. 
5 Despite performing the duties of an extremely demanding job of 
a senior government servant, Sardar Daljeet Singh was, perhaps, the 
first Sikh scholar to see through the real design behind the writings of 
Christian missionary scholars like Ernest Trumpp and Dr. W.H. McLeod 
and present a correct perspective on Sikh Gurus, Sikh religious mystical, 
revelatory foundation, theology, philosophy, ideology and role of 
‘Sikhism through his well-researched, well-documented books and 
publications. Sardar Daljeet Singh's efforts were supplemented by the 
twritings of Sardar Jagjit Singh, another eminent Sikh scholar and 
crusader of similar caliber. While Sardar Daljeet Singh is recognized as 
an ideologue and a theologian, Sardar Jagjit Singh's contribution 
belongs to the realm of historical evolution of Sikh religion. His land 
mark work repudiated McLeod's flawed thesis of Jat predominance in 
\sikh evolution and presented a holistic version of evolution of Sikh 
mociety as visualized by the Sikh Gurus and as demonstrated by all the 
rsections of Sikh society throughout its five-centuries history. He was a 
‘Saint soldier-scholar" all rolled into one in the words of Dr Kharak 
Singh. With the passing away of these two giants by the end of twentieth 
ycentury, the onerous task of keeping alive their legacy and holding 
caloft the torch of Sikh scholarship and meeting the challenge put forth 
tby the misinformed Christian western scholars fell on the shoulders of 
„Dr Kharak Singh. He not only presented a reasoned and text based 
‘documentary evidence of basic Sikh theological concepts through his 
awn and other genuine Sikh scholars' articles in the Institute's quarterly 
Journal Abstracts of Sikh Studies (AOSS) but also organized a series of 
afeminars in Major cities of USA and Canada and India with the help of 
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some other Sikh scholars. 

He exposed the blasphemous acts of misrepresentation projected _ 
by the Batala based Christian missionary scholars led by Dr W.H. | 
McLeod against the authenticity of the text of both Kartarpuri and 
existing standard text of the Adi Granth and the illegimate claims of 
some of McLeod's progeny like Pashaura. Singh, Gurinder Singh Mann 
in proclaiming MS 1245 and Mohan Pothis as primary sources.of Adi 
Granth. He, with the assistance of Dr Balwant Singh Dhillon (GNDU), 
Dr Neol King, Jasbir Singh Mann, Dr Gurdarshan Singh Dhillon and 
Sardar Gurtej Singh and other Sikh scholars proved that-these two texts 
were not only written after the final compilation of the Adi Granth in - 
(1604) but were also a spurious look-alike literature prepared and 
popularised by the splinter Sikh sect - the Meenas. In addition to 
combating this formidable challenge to the fundamental authenticity 
of Sikh canonical literature, he was instrumental in building the profile 
and image of the Institute of Sikh Studies as a credible spokesman of 
enlightened intellectual Sikh opinion to whom the entire Sikh 
community all over the globe looked forward for guidance. It was this 
truimverate, this trinity (DJK) which laid the foundation of IOSS. They,- 
were assisted by a dedicated team of a few other members in this task, 
of institutional building. Sardar Gurdev Singh put forth a strong defence 
for Punjab State's claim to its river waters after the reorganisation of 
Punjab in 1966 through his publication of a highly appreciated book 
"Scramble for Punjab Waters", which led to the unanimous passage of 
termination of Agreement Acts, 2004 in the Punjab legislature 
neutralizing all the existing agreements made under duress and 
rendering the arbitrarily dug controversial Sutlej Yamuna Link Cay... : 
ineffective. Sardar Inderjit Singh Jaijee has been waging a relentless, 
battle against the human right violations by the Indian State through 
his Movement Against State Repression (MARS) since 1993, through, 
his documentation of repression on Sikhs and Sikh victims of 1984 
through his book, Politics of Genocide. He has also been rendering a 
valuable financial and economic assistance for rehabilitation of children ` 
and widows, the victims rendered homeless and destitute by the 1984 
genocide and continuously occurring farmers suicides now in the state 
of Punjab as well as raising Institute of Sikh Studies’ concern against, 
more than legally-stipulated imprisonments of Sikh detainees Eo 


the tragic incidents of 1984. rac 
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Whereas Bhai Ashok Singh Bagrian's family has been a legatee 
of the sacred relics of Sikh Gurus especially conferred by Sri Guru 
Hargobind on his devout ancestors in recognisation of’ their dedicated 
services, he has been providing valuable inputs regarding fundamental 
Sikh principles to the leading Sikh institutions including Chief Khalsa 
Diwan and SGPC which honoured him with the honorific title of Bhai 
Sahib Bagrian in 1995. Quite often, he has been made a spokesman . 
for putting forth Institute of Sikh Studies' viewpoint on the burning 
- Sikh issues. Bibi Baljit Kaur, besides serving the Institute as its President 
for two terms, has been instrumental in actively participation the Human 
Rights movement and getting the Banda Singh Bahadur Memorial 
established at the historic battle site at Chhappar Chiri by the Punjab 
Government. Late Dr Kuldip Singh, Gen Gurbakhsh Singh, Major 
Gen Mohinder Singh, Dr Sukhjit Kaur, Bibi Surinder Kaur, S Harpal 
Singh and Dr Gurdarshan Singh have been among the other pioneers 
who have contributed immensely in laying the foundations of the 
Institute. Dr Kirpal Singh, though not one of the founders nevertheless 
a*member for a long time has been contributing immensely to the 
academic profile of the Institute. With a record number of publications 
on Sikh and Punjab history to his credit, he is the editor of Institute's 
five- Volumes "History of the Sikhs and Their Religion" sponsored by 
SGPC of which-two volumes have already been published. For his 
editing of the monumental-volume Punjabi translation of "Suraj Pratap 
Granth" has been conferred with the honour of National Professor of 
Sikhism by SGPC, 

On. the eve of Institute of Sikh Studies’ silver Jubilee, it 
= ' Äowledges the services of these pioneers and pays them a debt of 
tude for their contribution. 

While it is an appropriate occasion to make an objective and critical 
stock-taking of the Institutes’ achievements during its life span of twenty 
five years, it is also a moment to set forth its agenda for its future 
_ activities. It must take pride in making a land mark contribution in the 
publications of quality literature and a correct Sikh perspective in the 
“verse fields of Sikh studies and Sikh history and bringing out a reliable 
snglish translation of four classical texts which are included among 
the canonical texts and primary sources of Sikhism. Suffice it to mention: 

į: nism: Its Philosopy and History edited by Sardar Daljeet Singh and 
Kharak Singh, SGPC sponsored first two volumes of a five volume 
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History of the Sikhs and their Religion, edited by Dr Kirpal Singh and 
‘Dr Kharak Singh, Parchian Sewa Das translated and annotated by Dr 
Kharak Singh and S. Gurtej Singh, Rattan Singh Bhangoo's Sri Gur 
Panth Parkash in two volumes and Sainapati’s Sri Gursobha (1711) 
translated by Prof Kulwant Singh among its main publications a book 
on Dr Kharak Singh by Jaswant Rai. Institute has been actively involved 
in the finetuning and getting the unique distinctively Sikh Nanakshahi 
Calendar meticulously drawn by Sardar Pal Singh Purewal implemented 


by SGPC and Sri Akal Takht for the entire Sikh Panth all over the world. 


in 2003 (its latest mutilation notwithstanding), getting the draft of All 
India Sikh Gurdwara Management Bill prepared and finalized, drawing 
up the Constitution of International Sikh Confederation and making a 


framework for preparing a standard English vesion of the sacred Sikh 
scripture. Similarly, a legal battle, though protacted, is being 
spearheaded under the leadership of its President for getting Article 25 . 


of the Indian Constitution amended and granting recoginistion to 
Sikhism as distinct religion different from Hinduism of which it has 
been unjustly made a part. All those projects though academic in nature 
and though largely unnoticed by the Sikh masses nevertheless hold a 
great potential for shaping the destiny of Sikhism and the Sikhs at the 
national, international and civilization level in the near future. The 
Institute must feel satisfied and can legitimately take pride in building 
a reliable database for future renaissance in Sikhism. As more and more 
Sikhs become educated and enlightened and as the net-savy younger 
Sikh generation participates, discusses and debates these philosophical 
issues through their interactions on the social media, Institute's 
meticulously prepared database and crystalised views are likely to find 


+l 


eke to 


acceptance and overwhelming support. . The Institute must not lower. 


its guard and continue to strive to keep the discourse in Sikh studies on 
the right track. It must also supplement its financial and infrastructural 


inadequacies. It must endeavour to build a corpus by soliciting | 


endowments, sponsorships and volumatry donations in order.to engage 
the services of bright scholars for realizing its aims and objectives as 


enshrined in its constitution. Institute has the credibility and stamp of „~ 


= genuine Sikh scholarship which must be utilized to consolidate it 
position in Sikh Studies and modern era religio-civilizational discour 


n 






SIKHISM: BASIC ELEMENTS" 


DALJEET SINGH 





1. Concert or Gop 

At the very outset we should like to say one thing. Obviously, it - 
is not possible to deal with all aspects of Sikhism in this chapter. We 
shall, therefore, confine ourselves only to the essentials of Sikhism, 
and highlight only those aspects of it that clarify and underline the 
point of view which we wish to express. 

The Sikh Gurus are uncompromising monotheists.. In the very 
opening line of Guru Granth Sahib, God is described by Guru Nanak 
as “By the Grace of the Sole One, Self-existent and Immanent, the 
Creator Person, without Fear or Unconditioned, without enmity or Un- 
contradicted, the Timeless Person, Un-incarnated, Self-created and 
Enlightener.” [1. p. 1]. God is never born. The becoming world is His 
creation, and not his emanation; nor is it identical with Him. 

We shall first indicate, briefly, the kind of God that is envisaged in 
Sikhism. In their hymns the Gurus described God in numerous ways, | 
referring to His social, political, aesthetic, metaphysical, ethical and - 
other attributes. But a few aspects of God need particular mention. 
These will enable us to understand the significance, origin and objectives 
of the Sikh tradition, institutions and practices. 

(i) Creator : God is the Creator. The universe is His creation: 
The very concept of a Creator-God implies a universe as different from 
Him. The universe is in time and space. It is changing and is governed 
by fixed laws. The Creator is different from the creation, which is 
limited and conditioned. As Creator, God is Free. He is not determined 
by any laws known to us. He is not the material cause of the universe. 
But, no independent Prakriti is assumed “God created the world of . 
life, planted Naam (Immanent God) therein, and made it the seat of 


* Sikhism : Its Philosophy and History, Institute of Sikh oe Chandigarh, 
_ Second Edision; 2008, pp. 22-39. | 
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righteousness. ” [L p. 930]. “He creates all, fills all, and is yet separate.” 
[1. p. 937]. There are many hymns in Guru Granth Sahib which mention 
that God was there even before He created the universe, He being 
Transcendent. “He is the Sole-creator. There is no second one.” [1. 
pp. 11-12]. “God was by Himself and there was nothing else.” “In the 
region of Truth, God creates perpetually, and watches His creation with 
a Benevolent eye. He is happy about it, and deliberates over it, directing 
it with His Will.” [1. p. 8]. God is Ever-Creative. 

This gives an idea of God, His creative activity, and the 
cosmological aspect of His creation. 

(ii) Transcendent and Immanent : God is both Transcendent and 
Immanent. He is both in the universe and outside it. While time, space 
and change are features of the becoming universe, God is Eternal, 
Self-existent. He cannot be conceived or explained in empirical terms. 
He is beyond space and beyond time. The Gurus have cautioned us 
against the inadequacy of human logic to comprehend Him. He is . 
Entirely Different, or ‘Wholly Other” “When there was no form in 
sight, how could there be good or bad actions. When God was in the 
Self-Absorbed state, there could be no enmity or conflict.” [1. p. 290]. 
That state of God-is to be envisaged in terms of spacelessness and 
timelessness. The nature of God transcends all known categories of 
thought. The Creator of these limited categories cannot be judged by 
them. The Gurus call Him Unfathomable, Indescribable and Ineffable. 
“The mind alone can know Him.” [1. p. 612]. He is Transcendent. 

The Immanent aspect of God has been variously described as 
His Will that directs the universe, His Word that informs the universe, 
and His Naam that not only creates the entire universe but also sustains 
and governs it. “God creates the universe, takes His abode in it and 
sustains it.” [1. p. 788]. God creates the universe and becomes 
IJmmanent in it, being at the same time Transcendent. “He that permeates 
all hearts is Transcendent too.” [1. p. 294]. “Having created the world, 
He stands in the midst of it-and is separate too.” [1. p. 937]. This 
Immanence of God is only a symbolic way of expressing God’s 
connection with the world. When the world was not there the question - 
of His Immanence did not arise. When “there was no form, the Word 
(Immanence) in essence abided in the Transcendent God.” [1. PPE: 945- 
6]. 
The Immanence of God is important. It emphasises the spiritual 
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and meaningful character of the universe and lifes: capacity for 
relationship with God. His Immanence indicates God’s Love for His 
' creation.. This Immanence gives relevance, authenticity, direction and 
sanction to the entire moral and spiritual life of man. It also emphasises 
God’s capacity for revelation, His nearness to man and His deep and 
abiding interest in the world. All theistic systems assume His 
Immanence. For, where God is only Transcendent and unapproachable, 
all moral and spiritual life would become pointless. 
= -God’s being both Transcendent and Immanent, does not mean 
that there are two parts, stages, or phases of God. It is the Transcendent 
- God who is everywhere in each heart, place and particle. It 1s He who 
is both Transcendent and Immanent. “The same God is Sargun and 
Nirgun, Nirankar and self-Absorbed (Sun Samadhi)” [1. p. 290]. 
“Sargun and Nirgun are created by Naam.” [1. p. 387]. “He is the 
One, both Nirgun and Sargun.” [1. p. 250]. The Gurus repeatedly 
emphasise that He is One and we only give Him different names. It 
would be highly inappropriate to confuse the Gurus’ concept of Sargun 
and Nirgun (One Transcendent cum Immanent God) with the Vaishnava 
meaning of these terms or with the idea of Ishvara. These Vaishnava 
concepts of phases, or stages, have been clearly repudiated by the 
Gurus’ concept of One God. | 
Gil) God Of Attributes: The Gurus call God the ‘Ocean of 

Attributes, Values and Virtues.’ This aspect of God is of importance in 
indicating the spiritual and moral trends and the character of Sikhism. 
A God of Attributes lays down the ideals for which man has to work. 
Its significance has often been missed. “He is always Benevolent.” 
“You are my Mother, You are my Father, You are my Protector 
everywhere.” “He relieves the sufferings of the downtrodden; He is 
the Succour of the succour-less.” [1. pp. 263-4]. “God is eyes to the 
blind, riches to the poor, Nanak, He is the Ocean of Virtues. ” [l p. 
830]. 
This Attributive aspect of God not only links God with the universe, 
but it establishes beyond doubt the character and direction of God’s 
Will. This leads to four important conclusions. First, attributes and 
values have relevance only in a becoming or relative world. Beacuse 
all perfection is static and all qualities are relative. A God of Attributes 
has, thus, a meaning only in relation to the changing world of man. 
Evidently, for the expression of attributes, a changing universe is 
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essential and becomes an integral part of the creative plan of God. 
God and the universe are, thus, closely linked. Itis impossible to think 
of a God of Attributes in the absence of a changing world. That is why 
when God was all by Himself, the question of ‘Love and devotion or 


good or bad actions’, [1. pp. 1035-6] could not arise. Secondly, and | 


this is the most important inference, virtues and attributes emphatically . 


indicate, apart from the standard of ethical values and moral life, the 
direction in which spiritual efforts should be made. These point out 
the purposes for which the Will of God works. Thirdly, it indicates the 
continuing interest of God in man and the universe. This gives 
authenticity to life and the universe which is as we shall see, decried or 
downgraded in many other religious traditions. In addition, there is 
the benevolent character of God. Not only is He the Creator and 
Sustainer of life. He nurtures and develops it with loving care. He has 
also been called the Enlightener (Guru or Guide) of man. “He rewards 
your efforts and acknowledges your deeds.” “God rewards all efforts 
to become divine.” [1. p. 859]. It gives a pre-eminent meaning to life, 
and optimism, hope and confidence to man in the achievement of his 
ideals. Man is given a clear direction in which he should move. In 
addition, he also knows that there is some one to guide and help him 
with love. Lastly, it gives primary validity and spiritual sanction to the 
moral life of man. For, in many other systems, it is deemed to-be an 
entanglement. At best, some systems accept it as the preparatory method 
of purity for the spiritual life to be attained. But, in Sikh theology, this 
attributive aspect of God gives a clear priority, primacy and spiritual 
character to the moral life of man. This is the reason that in Sikhism 
moral life is of basic importance both for the seeker and the gurmukh. 
For, if God is the helper of the weak and the ocean of virtues, the 
spiritual person has to shape himself likewise. 

(iv) God Has A Will : Everything is governed by His Will. 


“Everything happens within the ambit of His Will.” [1. p. 1]. A God of - 


Will naturally pre-supposes that He wants the universe to move not 


chaotically but in a system and with a purpose. Just like the Attributes 


of God, God’s Will, too, can be exercised only in a changing world 
and towards a goal. The very idea of a Will implies a direction and an 
aim. This, too, re-emphasises the same points as stated in regard to a 
God of Attributes. The direction is governed by the Attributes of God 
and the purpose, as we shall see later, is to evolve a higher 
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consciousness in man. This concept is central to Sikh theology. But, a 
God of Will does not at all mean a predeterministic world, because 
God is Creative and Free; and all movement in life is towards a creative 
freedom. | 

(v) God Does Not Incarnate :- God has been mentioned as One 
who never takes birth, nor takes form. “May that mouth burn which 
says that God has incarnated.” [1. p. 1136]. “God alone is the One who 
is not born of a woman.” [1. p. 473]. The Gurus have definitely decried. 
belief in the theory of incarnation. In order to dispel such ideas, they 
have stated that He created countless Brahmas, Sivas and Vishnus. 
“The Formless, One, alone, Nanak, is without fear; many are Ramas as 
the dust of His feet, and many Krishnas. Many are their stories and 
many are the Vedas.” [1. p. 464] The idea that God never takes the 
human form has distinct implications. First, it shows that God is ‘Wholly 
Other” For a God that is Transcendent and unknowable, the question 
of His taking human form does not arise. Secondly, all pantheistic 
implications, as flowing from the idea of incarnation, are ipso facto 
repudiated. Besides, the concept has three other corollaries too. 

The first is that man can never become God, and that God and 
man are not identical. Secondly, it indicates that the aim of spiritual 
effort is not merger in God, as under some other systems, but to be in 
tune with Him. This has a crucial significance in determining the human 
goal, and in showing that the entity of man is distinct from that of 
‘God. The two can never be one, though man can be His’ instrument. 
Thirdly, it, inter alia, shows that spiritual activity does not stop after 
the final achievement. The superman has a role to perform in carrying 
out the Will of God. Consequently, so Jong as the universe is there and 
_ the Will of God is in operation, the activities and duties of the superman — 
continue endlessly. | 

(vi) God Of Grace : God has been called Gracious and Enlightener. 
A God of Will and a God of Grace have a meaning only in a becoming 
world, wherein alone, His Grace and Will can operate. These aspects 
of God also emphasise His Personal character. Grace implies that God’s 
Will is free, undetermined by any outside law. In addition, it also stresses 
Love and Benevolence of God towards man. For, a Gracious Being 
can bestow His Grace only on something other than Himself. It has 
been repeatedly stressed that all final approval of man is an act of 
C Gods Grace. “O Nanak, the intellect is of no avail, one is approved 
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only by His Grace.” [1. p. 467]. A God of Grace dispels the idea that 
the world is deterministic. His activity is, therefore, incomprehensible 
except in terms of His Grace or Freedom. 

_ (viij Naam: The Sikh Gurus have given the word Naam, a distinct 
and significant meaning, which is far different from that of the mere 
‘Naam’ or psychic factors as understood in the traditional literature. 
“Naam sustains all regions and universes, all thought, knowledge and 
consciousness, all skies and stars, all forces and substances, all 
continents and spheres...... He, on whom is His Grace, is yoked to 
Naam and he reaches the highest state of development.” [1. p. 284]. 


a m vo 


“Naam is the Creator of everything?” “Naam gives form to everything, - 


and through Naam comes all Wisdom or Light.” [1. p. 946]. Naam is 
. the ‘Nine Treasures’ and nectar (amrit). 

From the above verses it is clear that the Gurus do not use the 
word Naam in any restrictive or limited sense. They refer to it as the 
Highest Power : -creating, informing, supporting and working the entire 
universe. The highest state of man is mentioned as the one when he 
lives and works in tune with God or Naam. Therefore, God and Naam 
are Real, Eternal and Unfathomable. It means that God and Naam are 
one and the same. Naam may be called the immanent or the qualitative 
aspect of God, working and directing the manifest world of force and 
form. 


2. THe WoRLD 

Sikhism proclaims the dynamic reality and authenticity of the 
world and life. “God created the world of life and planted Naam therein, 
making it the place of righteous activity.” [1. p. 930]. “God created the 
world and permeated it with His Light.’ [1. p. 1304] Since Naam has 
not only. created the world but is also supporting, controlling and 
directing it, the same cannot be unreal or fruitless. His Immanence in 
this world guarantees its being a place of righteous action. “True are 
Thy worlds and Thy universe; true are the forms Thou createst. True 
are Thy deeds.” [1. p. 463]. “True is He, True is His Creation.” [1. p. 

294]. 
The world being real, creative work and virtuous deeds are of 
fundamental importance. “The Guru contemplates God by word, 
thought and deed.” “Earth is the true abode of righteousness.” [1. p. 
785}. “Truth and continence are true deeds, not fasting and rituals.” 
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[1. p. 841]. “Good, righteousness, virtue and the giving up of vice are 
the way to realize the essence of God.” [1. p. 418]. 

The above quotations affirm unambiguosly the reality and 
significance of human life. Practices involving direct or indirect rejection 
of life have been denounced. There is a hymn in Guru Granth Sahib 
by Farid which would seem to suggest that the world is not real or is a 
place of suffering. While recording it in Guru Granth Sahib, the Fifth 
Guru has introduced, along with it, another hymn of his own. It 1s a 
clarification to dispel the contrary impression. He writes, “Beauteous, 
O Farid, are the garden of earth and the human body.” [1. p. 1382]. 
The Guru further states, “Deride not the world as it is the creation of 
God.” [I. p. 611]. 

This emphatic assertion about the reality of the world is a clear 
departure from the Indian religious tradition. The Gurus were extremely 
conscious of this radical and fundamental change they were making. 
That is why, both in their lives and in their hymns, they have been 
laying stress on this aspect of their spiritual thesis, lest they should be 
misunderstood on this basic issue; Living in this world is not a bondage 
for them but a rare opportunity. Not only is God benevolently 
developing and guiding the world in which He is Immanent, but each 
one of us is “yoked to his task and each is assigned a duty to perform.” 
[1. pp. 736, 425,765]. The persistent interest of God in the creative 
movement is also obvious from the fact that the Gurus call Him Protector, 
Father, and a Just Administrator. 

While discussing the concept of God of Attributes, Will and Grace, 
we have indicated its far-reaching implications about the reality of the 
world and the spiritual primacy of moral life therein. These aspects of 
God intimately connect Him with the world which is their only field of 
operation. Consequently, the Gurus’ message and mission also relate 
to this world, wherein alone their mission could be fulfilled. No prayer 
has been expressed with greater depth and intensity than the one for 
the ‘gift of Naam. Naam being the Benevolent Supporter and Director 
: of the world, the gift of Naam to the devotee simply means an 
enlightened, loving and creative interest in the world and its 
development. How can one claim to be a devotee of God or Naam and 
ask for its gift and, yet decline to toe the line of God, namely, of nurturing 
and advancing the process of creativity and construction in the world ? 
It is for this reason that the Gurus have strongly condemned all ascetic 
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and escapist practices. “One reaches not Truth by remaining motionless 
like trees and stones, nor by being sawn alive.” [1. p. 952]. 

In India, generally, the householder’s duties were not believed to 
_be conducive to higher spiritual attainments. That is why one had to 
renounce worldly activities and take to the life of a hermit or Sanyasin. 
As against it, all the Sikh Gurus, excepting the Eighth Guru, who passed 
away at an early age, were married householders. Till the last days of 
their lives, they worked creatively and carried out their mission in the 
social and political fields. Seen in the context of Indian tradition, the 
ideals and institutions of Sikhism are entirely different. For the Gurus 
the world is a place of beauty. Man’s struggle therein provides an 
opportunity for his progress. Hence the arena of man’s and the mystic’s 
work has to be in life and life alone. It is only the challenges of life that 
enable man to show and test his moral and spiritual fibre. It is his 
deeds in the world that alone form the basis of his spiritual assessment. 
The Guru, therefore, emphasises that “one gets not to God by despising 
the world.” 


3. HAUMAIN 
The doctrine of Haumain is basic to.Sikh theology. The present 
state of man’s consciousness, the Gurus say, is egoistic, i.e. it is governed 
by haumain. The Gurus call such a person manmukh. In this normal 
state of man, his self-will and animal propensities dominate. The ideal 
man, with the highest level of consciousness or Ged consciousness, is 
called gurmukh. This egoistic consciousness or haumain is the cause 
of all man’s problems and limitations. This doctrine of haumain holds 
the key to the understanding of Sikhism. | 
Haumain is the “I” of the normal individual psyche. It is the 
director of all one’s organs, including the nervous system and human 
reason. It 1s the self, the ego, or the centre of control of all working in 
every being or individual. The Gurus say that “the world came into 
being by individuation.” [1. pp. 946, 466]. Evidently, for the growth 
of life, this creation of an individual self or haumain in every being 
was essential. There could be no animal life without there being in 
each organism a centre of consciousness. Haumain has, thus, enabled 
the evolution of life. Every man is equipped with many kinds of organs 


and faculties. These faculties, including his thoughts, are subservient . 


ta his individuality, self or ego. Throughout the evolution of life, this 


aad 
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ego-centre, or haumain has been the instrument and guardian of his 
security, welfare and progress. Without a deep commitment to the 
interests, preservation and progress of the self, to the exclusion of every 
other being or self, life could never survive the battle against challenges 
from the environment. This ego, or hawmain, has been the best means 
of securing the survival and the progress of life from amoeba to man. 

But, what has been the very means of life’s survival and progress, 
has now become “the great malady of man.” [1. p. 1258]. The struggle 
against the elements and other species having been largely won, man 
still finds himself quite unequipped and helpless in dealing with the 
other members of his own species. The Gurus emphasise that this 
haumain has become the greatest problem of man both for his social 
life and future progress. Just as it is impossible for one’s stomach or 
liver to digest food for another person; in much the same way, it 1s 
impossible for one’s thought system, intellect or reason to be anything 
but self-centred, the same being basically subservient to the individual 
self or ego-consciousness.: It is this organic condition of man that the 
Gurus call haumain or ego. Man’s consciousness being self-centred, 
he is constitutionally incapable of looking to the interests of others. 
This is the root-cause of the entire conflict between man and man, 
between one society and the other, and between one nation and the 
other. Man is well equipped intellectually and materially, yet poverty, 
misery, and war remain his major unsolved problems. The altruistic 
tendencies developed in man as the result of cultural conditioning over 
the years are only superficial or conditioned. Spontaneous altruism is 
constitutionally and psychologically impossible in the egocentric or 
haumain governed man. The moment, the struggle for existence 
becomes -keen, the basic self-centredness of man comes into play. Thus 
start all the conflicts of man, social as well as national and international. 

According to the Guru in this state of haumain man has three 
limitations. He and his consciousness are alienated or unconnected 
with the Basic or the Higher Consciousness that is the source of all 
energy, virtues and goodness. “God created individuation but by 
forgetting Naam we come to grief.” Secondly, he is unaware cf his 
inalienable kinship with the other beings. Thirdly, ego-consciousness, 
by and large, works in a determined or mechanistic way. It is not 
creative or free. The Basic Reality or God alone is Free and Creative. 
God is the Causeless Cause or the Un-created Creator. We have already 
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referred to two important aspects of God. He is Creative or Free, He is 
the Ocean of Values and Virtues. Man’s egocentrism or haumain thus, 
constitutes his basic moral or spiritual problem. The fundamental 
question is, how to shed one’s egoism and transcend one’s present 
limiting state or development. 


4. SOLUTION | 
The Gurus are not pessimistic about the world or this egocentric 
condition of man. They emphasise that man is not only capable of 
transcending this ego-consciousness, but is destined to do so. Their 
entire message is meant to solve this problem. Theirs is a crusade to 
enable man to rise above this present level and remove the hurdles that 
plague him and solve the problems that face him. | 

The Gurus indicate that there has been a continuing process of 
development, evolution and progress in the empirical world. They 
point out that progress from egoistic man to superman, or God-centred 
man is not only possible, but is in accordance with the purpose of God. 
Individuation was created by God. There has been gradual growth 
- from small organisms to animals and finally to the animal-man with 
his subtle sense of discrimination and introspection. “For several births 
(you) were a mere worm, for several births.an insect, for several births 
a fish or an animal.” [1. p: 176]. “After ages you have the glory of 
being a man.” “He endowed you with the light of reason, discrimination 
and wisdom.” [1. p. 913]. “O man you are supreme in God’s creation; 
now is your opportunity. You may or may not fulfil your destiny.” [1. 
p. 913]. 

Further progress of this egoistic man depends entirely on the deeds 
of the individual. Till man had appeared on the Scene, it was not possible 
for life to outgrow its animal character and alienation from God. So 
far, like other animals, man, too, has been living an animal life. But, 
the Gurus emphasise the opportunity available to man to grow into 
superman. They repeatedly address man to give up his egocentric 
activities and thereby to rise to his full stature. “After ages, this- 
invaluable opportunity of human birth is available, but one loses it for 
nothing.” [1. p. 1203]. “You have obtained the privilege of human 
birth, now is your only opportunity to meet God.” [1. p. 12]. 

The remedy according to the Gurus is that man should develop a 
higher consciousness by linking his consciousness with God, Naam, 
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or the Basic Consciousness. It is this solution which is the basis of 
their religious system and institutions. The Guru says, “Naam and 
haumain are opposed to each other. The two cannot co-exist.” [1. p. 
560]. “Haumain is a great malady. The remedy is to attune oneself to 
Naam by God’s Grace.” [1. p. 466]. It means that self-centredness 
should be substituted by God-centredness. “The man who is self- 
centred is far from God.” [1. p. 235]. 

Let us explain the implications of these important hymns. In most 
other religions, worldly life is opposed to spiritual life. But, not so in 
Sikhism. Here it is egocentric life that is opposed to spiritual life and 
not worldly life as such. The Gurus consider the world to be real and 
accept full responsibilities in that regard. In fact, as God-centredness 
implies activity in the worldly life, the same is considered essential for 
the seeker and the God-conscious person. For, link with Naam means 
to be the agent of Dynamic Naam or God, the Ocean of Virtues. In 
fact, life and its activities alone reveal the distinction between a self- 
centred man and a God-centred one. Hence, “He who destroys evil 
becomes a perfect man.” [1. p. 404]. “Love, contentment, truth, 
humility and other virtues enable the seed of Naam to sprout.” [1. p. 
955]. “Our deeds alone bear witness unto our life.” [1. p. 1383]. 

"These hymns indicate that the way to higher achievement lies in 
being altruistic or moral instead of being self-centred. Except for some 
conditioned or calculated moral activity, a self-centred person cannot 
be spontaneously altruistic. The solution really consists in transferring 
the control of the mind and body from narrow ego-consciousness to 
Naam God or God-consciousness. And being linked to Naam invclves 
neither inactivity nor withdrawal from life. Perforce it must lead to 
spontaneous altruistic deeds because this consciousness is aware cf its 
kinship both with every other being and with the Basic Reality, the 
Ocean of Virtues. Therefore, this consciousness accepts total 
responsibility and is as active as the Creative Reality. Just as haumain 
and Naam are opposed to each other, in the same manner God- 
‘centredness and inactivity are a contradiction in terms. 

We shall explain why there is so much emphasis on moral life in 
Sikhism. A self-centred person has virtually a determined psyche. He 
is neither free, nor creative. The progress from self-centredness to 
God-consciousness, is progress from a virtually determined or a 
mechanistic state to a free and creative state. A moral act involves 
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voluntary decision on the part of one’s consciousness. We never call a 
material thing to be moral or immoral, since it is goverened by the laws — 
of physics and its movement is determined. But, a moral act on the 
part of a person is the result of his free will or decision or choice. It is, 
thus, a clear step on the path from being determined to being free; it is 
an effort to rise from the state of haumain to the state of God- 
consciousness or creative freedom. It is, indeed, a spiritual act. Hence 
the fundamental importance of moral life in Sikhism, since it is the 
only spiritual means leading towards God-consciousness. “One cannot 
be a Yogi by mere wishing. Real Yoga lies in treating all beings alike.” 
[1. p. 730]. “Let all be called high, to me none appears low; One Potter 
has fashioned all vessels and One Light pervades the whole universe.” 
[1. p. 866]. Real spiritual life involves the acceptance and practice of 
the idea of the Fatherhood of God and the brotherhood of man in one’s 
actual living. The Gurus stress that God pervades all hearts and one 
can attune oneself to Him and develop a new state of higher 
consciousness. While we are in the normal ego-state, we are 
unconscious of this Immanence of God in us. “Where there is egoism, 
God is not; where there is God, there cannot be any egoism.” [1. p. 
1092]. “God unites the seeker with Himself.” “God pervades the 
heart and one gives up ego and evil.” [1. pp. 32, 30, 35, 49]. “By His 
Grace God comes in body and mind.” Jt means that the entire psyche 
of such a person is guided by God-consciousness. “By Naam 1s the 
mind illumined.” [1. p. 82]. Naam is dynamic and attributive. 

These hymns emphasise that the way to solve our problems and 
difficulties is to establish a relation with God. This presence of God in 
us has variously been described as Naam, Guru, Word, Light and Will. 

It is virtuous deeds alone that lead one away from the life of 
haumain and towards the path of Naam or God-centredness. But, 
ultimately it is only God’s Grace that unites one with Naam. By this 
union a new and higher centre of consciousness is gained, called God- 
consciousness. With God’s Grace is the ultimate insignia of approval 
conferred on man.” [1. p. 7]. It is a state when the human consciousness4 
becomes free and spontaneously moral and altruistic. 

Guru Nanak puts the question as to, “How can the wall of falsehood 
intervening between us and Reality be removed”, and gives a categoric 
reply. “It can be removed by carrying out God’s Will.” [1. p. 1]. And 
God’s Will is Attributive, Creative and Gracious. This explains the 
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pre-eminent importance of moral life in Sikhism. 

5. GOAL 

The next issue is as to what is the goal in Sikhism. In this field the 
Gurus have made a completely radical departure from the general 
religious tradition, more especially from the Indian tradition. Many 
misunderstandings about the ideology, growth and history of Sikhism 
arise because of the fallacious assumption that the goal in Sikhism is 
the same as in the other Indian religions. 

The Gurus have explained their views about the spiritual goal of 
man by enunciating five principles. All of them point to the same 
conclusion about the ideal life. | 

(a) Righteous Deeds Alone The Basis Of Man’s Spiritual Assessment - 
: In the first hymn of Cosmography, Guru Nanak states what should 
be the role of man on earth, which has been declared to be a place for 
the practice of righteousness. The assessment of man, Guru Nanak 
says, will be made on the basis and character of his deeds. This idea 
has been repeated in numerous hymns like. “With God only the deeds 
one does in this world, count.” [1. p. 1383]. “Through virtue is one 
enlightened.” 

(b) Higher Than Truth Is Truthful Living : Guru Nanak states, 
“Everything is lower than Truth, but higher still is truthful living.” [1. 
p. 62]. It is just a symbolic way of emphasising that the ideal is to live 
the active life of truth and not only to know Truth as an end in itself. 
The goal is to live an active and creative life. “True living is living 
God in life.” [1. p. 684]. 

(c) Carry Out The Will Of God : Guru Nanak specteaily raises 
the question as to how one can be a true human being, or an ideal man. 
Then he himself provides the answer: “By carrying out the Will 
of God.” The Gurus conceive of God as a God of Will, Dynamic, 
Attributive and Creative. God is always nurturing the world with a 
benevolent eye. For man, the ideal life is to carry out His Will. The 
goal is not only to establish union with God, not only to know his Will, 

X but after having done that, to carry it out. The ideal is not blissful 
union as an end in itself, but union in order to be God’s instrument or 
agent in the world. Therefore, in Sikhism it involves a life of continuous 
moral activity. | 

(d) God-Conscious Man : On the question of haumain, we came 
to the conclusion that the Gurus lay down God-consciousness as the 
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ideal. Because of his new consciousness he is spontaneously virtuous. 
All exhortations to man are to achieve his ideal by the practice of virtues. 
“Make the body the soil; put therein the seed of good deeds; with 
Naam Divine irrigate it. Let thy mind be cultivator, and raise crop of 
God's devotion.” [1. p. 23]. 

(e) Link With Naam : Naam is Creative and Attributive. Naam 
is working in the world with Benevolence and Love. A very large 
number of hymns in Guru Granth Sahib request for the individual to 
be linked to Naam. “He reaches the highest stage whom God graciously 
galvanises to His Naam.” [1. p. 284]. “Pray, link me to God.” 

Accordingly, the ideal of Sikh Bhakti is to be yoked, attuned or 
linked to Naam. Naam being the opposite of egoism, and the Ocean of 
Virtues and Values, to be linked to Naam simply means to become His 
instrument and share the responsibility of a creative. and virtuous 
development in the world. 

The Gurus have laid down these five principles prescribing the 
goal in Sikhism. Whether it is the ideal of God-consciousness, or of 
carrying out the Will of God, or of the gift of Naam, in essence all of 
them prescribe the same goal or spiritual truth. Again, whether it is the 
‘ideal of righteous deeds or of truthful living, the discipline and direction 
are exactly the same. We, therefore, come to the conclusion that in 
Sikhism, the goal is to develop a higher consciousness and lead a life 
of creative and moral activity. It means that spiritual life and moral life 
are virtually synonymous and coextensive. One inevitably leads to 
the other. 

It is in this context that the Gurus describe themselves as the 
“servants” of God and His “soldiers.” The Gurus pray that their lives 
may be devoted to the service of God. “May I have millions of hands 
to serve Thee.” [1. p. 781]. “The service is the way to cross the hurdles 
of life.” “Be ever alert in the service of God. Serve God every moment 
and relax not.” [1. p. 77]. As the world is the authentic creation of 
God, supported by His Immanence, the service of God means the 
service of His creation. “Service in the world leads to approval in the p 
Court of God.” [1. p. 26]. This is the goal of Sikhism. 


6. GURMUKH OR THE [IDEAL MAN 
The Gurus describe the qualities of the gurmukh and the role 
he is expected to play in life. These draw a clear picture of the ideal 
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life in Sikhism. The lives of the Gurus are another indication of the 
_ kind of life, the seeker and the gurmukh are supposed to lead. Bhai 
Gurdas calls Guru Nanak a gurmukh. A gurmukh, being the instrument 
of God, exhibits in his life all the qualities attributed to God. Because 
on the one hand he is in touch with God who is All Love, and on the 
other hand he is conscious of his close kinship with a other living 
being. 

(i) He Is Godly, And Has All Virtues : “He Curmi is the 
ocean of virtues, pure and truthful.” [1. pp. 905,1000,1175]. “He deals 
in the virtues of God.” “He is shelter for the shelterless.” “God is 
- Compassionate, Merciful and Support of the earth; and so is the nature 
of saints.” [1. p. 1017]. “The gurmukh saves all and removes pain.” 
[1. p. 232]. “He becomes like Him with whom imbued.” [1. pp. 411, 
1021]. “He practises good spontaneously; he is the fountain spring of 
benevolence.” [1. p. 273]. Being God-conscious, he is not alienated 
from his relationship with other beings. 

(11) He Carries Out His Will : God has a Will. The ideal man 
carries out that attributive Will. His mind is filled with Naam; true 
mind is imbued with Word, he serves truth, practises truth and earns 
truth. “Imbued by His Will, he carries it out.” [1. p. 1423]. “The 
soldiers of God act just as He Wills.” “Wonderful is His Will; one 
- knows it only if one walks in His Will. Then alone one knows how to 
lead the life of truth.” [1. p. 940]. The Guru emphasises, that he who 
carries ‘out His Will alone knows it; and he who knows it must carry it 
out. A Will known is essentially a Will carried out. “They who know 
His Will carry it out.” [1. p. 991]. P 34990 F 

(tit) He Is The Servant Of God And Man : They “dedicate life 
: Him”; he is “a combatant in the cause of God”; [1. pp. 74, 281] he — 

“the servant of God.” The Guru calls himself as “the slave of all 
A [1. pp. 254, 377, 844]. The Guru prays : “The world is sick, 
O save it by any means you please.” [1. p. 853]. This hymn is of 
classic significance. The Guru prays for the entire humanity. He does 
Shot want God to help men only through him. He makes no claim to 
exclusive prophethood. He wants everyone to be saved by any means 
God may be pleased to use. Nothing could be more expressive of the 
anonymity and humility of the Guru and his wis concern for the entire 
humanity. ~ 

> (iv) He Partakes Actively In All Fields Of Life : -Unlike the 
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Jivan Mukta in other systems, where the goal is union or merger as an 
end in itself, the gurmukh’s aim is not salvation for himself alone. He 
works for all, nor does he compromise with evil. For, “God’s chosen is 
one who fights for the oppressed.” [1. p. 1105]. His responsibility is 
total. As the instrument of God, he works for others and in all fields of 
life. Just as is the area of his responsibility, the i s sphere of 
activity too is unlimited. 

= (v) He Aims To Make All Others God-Centred : “He unites himself 
with God and unites others too with Him.” “The servants of God salvage 
all.” (1. pp. 8, 3, 944, 295]. “His self is emancipated and he emancipates 
others.” The emphasis on this ideal of making everyone God-centred 
is sO great that the Guru says that “God established the earth for the 
sake of God-centred persons.” [1. pp. 965, 941]. This, in essence, . 
means that the creation or evolution of the superman on earth is the 
purpose of God towards which all life is moving, and the gurmukh 
works for it. 


7. METHODOLOGY -- mo 

The Gurus have prescribed three modes of discipline. (a) company ` 
of God-centred persons, (b) moral life or service of man, and (c) 
remembering God and prayer. It is a code of conduct the seeker has to 
practise throughout the entire course of one’s life. 

(a) Company Of God-Centred Persons : The society of the ideal 
man is of great value to the seeker, both as a model and as a guide. His 
influence is the best for shaping man’s growing personality and giving 
him strength and direction in times of doubt and difficulty. “Just as the 
harind (castor plant) imbibes the fragrance of the chandan tree, the 
fallen are emancipated by the saints.” “In good company one becomes 
good.” “God sends saints to reveal God’s concern for man.” [1. p. 
929]. 

(b) Moral Life And Service : Guru Nanak says that the earth is a 
place for the practice of reighteousness. In Sikhism, moral activity is a 
step towards freedom and creativity. Hence, the highest importance of 
moral activity in the spiritual training and system of the Gurus. Spiritual . 
discipline aims at enabling man to face life in a righteous and creative 
way. As such, a householder’s life is an essential moral responsibility 
of man. The seeker’s training has to take place during the course of a 
moral life and not in a monastry. It is important to understand that the 
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Gurus never created any monastic system or a place for the training of 
a few. The psyche can be properly conditioned only when it is subject 
to the stresses and strains of the social environment of man. One can 
learn to swim only inside the pool and not outside it. This is exactly 
the reason why the Gurus excluded ascetics from the Sikh fold [4. p. 
86] and condemned all ritualistic, yogic and other-worldly practices 
and austerities. In Sikhism, moral activity is the basis of all spiritual 
growth, and this activity can be done only in the social field. For, such 
activity alone is the way to eliminate egoism, and test the seeker’s 
progress. Keeping in view the character and role of the gurmukh it is 
obvious that progress is possible only through moral life. “Singing 
and dancing in ecstasy are no worship; love and the giving up of ego 
are the ways of real worship.” [1. pp. 159, 465] “Drive out selfishness 
and one is fulfilled.” “Where the weak are cared for, there 1s showered 
God’s mercy.” [1. p. 750]. “Evil separates, good deeds unite.” “Service 
in the world is the way to be fulfilled.” There is, indeed, no spiritual 
progress without active moral furictioning. The service of God is a 
synonym for the service of man. Moral activities have the highest — 
priority in Sikhism, these being the best means of training. 

The use of human rationality and a sense of discrimination (babek 
budhi) have a distinct place in moral life. Sikh theology being non- 
deterministic, man has a distinct moral freedom and responsibility in 
the choice of his actions. It is this exercise of right choice that determines 
his spiritual progress. “By use of discrimination or intellect one serves 
God.” [1]. p. 1245]. God’s concern for the moral development of man 
can be gauged from the fact that it is “His innermost nature to help the 
erring.” “With self-control and discipline, we forsake vice and see the 
miracle of man becoming God.” [1. pp. 343, 347]. 

For the moral life of man two virtues, namely, humility and love, 
find the highest priority in the Guru’s ethical system and the discipline 
prescribed for the seeker. 

(c) Remembering God And Prayer : In Guru Granth Sahib, there 
is considerable emphasis on remembering God. But, the remembering 
of God is by itself not enough to link oneself with Him. This 
contemplation does not mean yogic practices for the achievement of 
the so-called bliss as an end in itself. We are unaware of any hymn in 
Guru Granth Sahib recommending yogic practices or any tradition in 
this regard. Nor are we aware of any hymn in Guru Granth Sahib 
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which, apart from recommending prayer and keeping the fear of God 
always in one’s mind, directs the practice of day-long meditations in 
seclusion, and away from the day’s work. There are clear hymns against 
the use of such a course as a means of spiritual advancement. “Every 
one repeats God’s name, but such repetition is not the way to God.” 
“With guile in heart, he practises guile but mutters God’s name. He is 
pounding husk and is in darkness and pain.” [1. p. 656]. The Gurus 
deny the utility of any mechanical means of worship or mere repetition 
of words or hymns. But remembering can be a way to keep in mind 
one’s basic ideals. Evidently, remembrance of God is a kind of 
preparation for the virtuous activities to. be undertaken in the social 
life. It is actually the character of the subsequent deeds that will be the 


test of man. This remembering is like keeping the fear of God in mind . 


and moving in life strictly on the moral path. It does not mean 
mechanical repetition every day or morning. That is why the Guru 
says that “it is only one out of crores who remembers God.” [1. p. 
1428]. : 


Prayer as in any other theistic system, finds a place of eminence 


in Guru Granth Sahib. Prayer, expresses the humility and insignificance 
of the devotee. It is a mode of seeking God’s Grace. It is a humble 
attempt to draw upon God’s strength so as to restore one’s sagging 
energies and will in the moral struggle of man. “My energies are 
exhausted and I am helpess. But O God, with Thy Grace nothing is 
difficult for me to accomplish.” [1. p. 1429]. Such a prayer is not a 


repetitive formula or practice, nor is it an end in itself. It is really a 


preparation for the moral activity to be undertaken in the world. In 
fact, it is inalienably linked with the subsequent activity. Without its 
external operation, the internal activity remains invalid. The very fact 
that the Gurus started no monastic system shows that they never 


advocated either prayer or any other meditational system as an ` 


independent mode of spiritual training. “One 1s emancipated while 
laughing and playing in life and living a full life.” [1.:p. 522]. “The 
God-centred lives truth while yet a householder.” [1. p. 661]. 


8. Sika BHAKTI AND SOCIETY 

We have already come to the conclusion that in Sikhism moral 
activity is the chief method of spiritual growth. This raises two issues. 
The first concerns the approach of the gurmukh towards social 
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institutions and making changes in them. The Gurus, and mcre 
especially Guru Nanak, have been sharply critical of the evil socio- 
political institutions and customs of the times. About prejudices 
regarding caste and against women (which had recieved almost religious 
sanction), the Gurus say, “The Vedas make a wrong distinction of caste, 
colour, heaven and hell.” [1. p. 1243]. “No one should take pride in 
caste; foolish man be not proud of caste; this pride leads to innumerable 
evils. They make distinction of four castes, but all are born of Gad.” 
“The whole world is made of the same elements. Then why make 
distinctions ?” [1l. pp. 1128]. “They talk of pollution and warn others 
not to touch their food, lest it should be defiled. But their own bodies 
are impure.” [1. p. 472]. “Why call woman impure when without women 
there would be none.” [1. p. 473]. Evil social practices and customs 
have been denounced. God-consciousness consists in treating all as 
equals. The idleness of yogis and ascetics, hypocrisy of priests and 
Brahmins, and inequalities in the economic field and the amassing of 
wealth have been condemned. “God’s riches are for all but men try to 
grab them for themselves.” .“God’s bounty belongs to all, but in the 
world it is maldistributed.” [1. p. 1171]. “Man gathers riches by making 
others miserable.” [1. p. 889]. “Riches cannot be gathered without sin ` 
and these do not keep company after death.” [1. p. 417]. “ O yogi, are 
you not ashamed of begging from door to door for your food?” [1. p. 
886]. “The man incapable of earning a living, gets his ears split (to 
become a yogi) or becomes a mendicant. He calls himself a guru or 
saint but begs for food from door to door. Never look up to such a 
person or touch his feet. He knows the right way who earns his living 
by hard work and shares his earnings with others.” [1. p. 1245]. 
Similarly, in the political field, the oppression of the rulers, the tyranny 
of the invaders, and the corruption of the officials have been. deprecated. 

Two important things should be understood in regard to this 
criticism. This criticism is the direct consequence of the Guru’s ideas | 
about God and the reality of the world. Their world-view is clearly of 
life-affirmation. The brotherhood of man is the basis of their socio- 
spiritual approach. Hence their three-pronged attack on all kinds of 
socio-political evils and inequalites, on downgrading the socio-religious 
status of women, and on idleness, renunciation and withdrawal from. 
the world. Secondly, this condemnation was not a mere verbal exercise, 
it was an essential step to educate the people, change their, ideas and 
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build up fresh motivations. For, an important function of religion is to 
create and “establish powerful, pervasive and long lasting moods and 
motivations in men.” [5. p. 75]. Further change in social institutions 
could never have been brought about unless this calculated change in 
the moods and the minds of people had been brought about before 
that. 

The second issue concerns the remoulding of social institutions 
and organisations, and the means to be adopted for the desired purposes. 
The Gurus describe God not only as the Helper of the weak, the 
shelterless and the supportless, but also the Destroyer of the oppressor. 
The Sixth Guru clearly stated that his sword was both for the help of 
the oppressed and the destruction of the tyrants. It evidently implies 
that the Gurus contemplate reconstruction and creation of alternative 
moral institutions. Naturally, alternative human institutions can come 
up only by the substitution, remoulding or destruction of the old and 
unwanted organisations. The lives of the Gurus are a clear pointer 
that, in their system, change of environment to improve the moral 
climate in all fields is clearly envisaged and sanctioned. In any, system 
where moral life has an independent validity and an importance of its 
own as a desirable end, the making of environmental and organisational 
changes for that purpose would ipso facto be justified. The Gurus 
accordingly envisage a change in environment and the remoulding of 
social organisations. | 

An allied important issue is the means to be adopted for bringing 
about the desired institutional and other changes. In God’s world all 
form and progress are the product of force; since no change is possible 
without the use of force. Again, as all encroachment on the rights of 
others involves aggression, the same cannot be undone except by the 
use of an equal and opposite use of force. In fact, all action and activity, 
howsoever good, involve the use of force, because action and force 
are synonymous. Action not involving the use of force is a contradiction 
in terms. Therefore, except by some miracle, it is impossible to bring 
about a change in the social or institutional environment without the 
use of requisite force. It is significant to note that in the entire Guru 
Granth Sahib there is no miracle attributed to a Guru. In the Guru’s 
‘system, only the miracle of deeds are performed. Logically, it is 
impossible to construct anything without destroying or remoulding the 
existing structure. Of course, the force used should not seek to serve 
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any selfish or egoistic purpose. 

In the background of the Indian tradition this issue about the use 
of force as the means for a moral end needs some clarification, since a 
lot of confusion among some scholars has arisen on this score. The 
alternative to the use of force or killing and meat-eating is the doctrine 
of ahimsa. Ahimsa has been advocated by most Indian religions, as 
was also done by Bhagat Kabir. But, it is of significant importance that 
it is Guru Nanak who opposed this doctrine. “Men discriminate not 
and quarrel over meat-eating. They know not what is flesh and what is 
non-flesh, and in what lies or does not lie a sin.” [1. p.:1289]. In his 
hymns, the Guru details his views concerning the issue of means and 
the cant about meat-eating. He chides the Brahmins for their pretence 
about meat-eating. He describes how the ways and processes of life 
involve the transformation and the use of the flesh. He also explains 
that life is present in every grain of food and even in the fire-wood and 
the cow-dung which the Brahmins use for the purpose of purification. 
The Guru exposes the fallacy that life, much less a moral deed, is possible 
without the use of force. He means that immorality does not lie in the 
use of force, which is inevitable for all living, whether moral or immoral, 
but it lies in the direction or the purpose for which force is used. The 
significance and thrust of these hymns have often been missed. 
Evidently, from the very start Guru Nanak contemplated a change in - 
the socio-moral atmosphere and institutions. The doctrine of ahimsa 
was a Serious hurdle in disturbing or demolishing the status quo. 
Therefore, as a prophet of a new religion, he once and for all made it 
plain that, so long as one worked in the midst of social life, all arbitrary 
prejudices against meat-eating or the use of force as such were wrong 
and meaningless. It is very significant to note that the religious systems 
that insisted on ahimsa were either ascetic or monastic, or suggested 
withdrawal from the world. The Radical Bhagats were neither monastic 
nor ascetic, but they never considered social involvement to be a duty 
or a field of spiritual training and growth. Kabir deems the world to be 
a trap from which deliverance has to be sought. His attitude towards 
woman is exactly like that of monastic or ascetic religions. While 
referring to the Bhakti cults of India, Ray says that these had completely 
surrendered to the status quo and the socio-political establishment of 
the day. All we wish to emphasise is that no religious system that 
suggests the love of man as an essential part of the love of God can 
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accept or suggest the limitation of ahimsa for work in the moral or the 
social field. Ahimsa is inevitably linked with religious systems that 
have a world-view of life-negation and are unconcerned with socio- 
political changes. It is, in fact, an ascetic tool, being the product or a 
part of an ascetic or monastic methodology. 

It may be argued that great pacifists like Mahatma Gandhi 
successfully employed non-violence as the means of bringing about 
socio-political changes. But, it is now well-known that when the 
Mahatma had to face the major challenge of his life, he found himself 
helpless. The Mahatma being the greatest exponent of non-violence 
in modern times, when the Second World War broke out, the pacifists 
of the world looked up to him for a lead. But the Mahatma could 
furnish or suggest no non-violent or effective remedy. Ahimsa could 
be of little help to him in stopping the holocaust. The situation became 
so frustrating for the Mahatma that he even thought of committing 
suicide so that if he could do nothing to stop the destruction, he would 
at least not live to see the misery caused by it. [2. p. 34]. The two 
occasions when he had to discard ahimsa as a tool are quite well- 
known, namely, when he agreed to the.Congress accepting the 
responsibility of the war effort, and, again, when in 1947, he had no 
objection to the entry of Indian forces in Kashmir for its defence. 
Another great pacifist, too, had to take a contrasted stand when faced 
with a crucial issue. During the First World War Bertrand Russel opposed 
the idea of war and violence to the point of being arrested in pursuance 
of his pacifist beliefs. But, later, after the Second World War, Russel 
himself suggested an attack against Soviet Russia before it became a 
major atomic power and a threat or menace to the entire world. [3. pp. 
53-57]. . | 

The issue needs some further clarifications. Reasons and force 
are two tools available to man for work and progress in the socio- 
political sphere. Without the use of both these means, it is impossible 
to bring about any social change. In fact a high sense of reason or 
discrimination is the chief faculty that distinguishes man from other — 
ahimals. We have seen that the Gurus clearly indicate reason to be a 
good instrument of religious progress. “By the use of discrimination 
of intellect one serves God. By discrimination one is honoured. By 
intellect and study one understands things.” “It is the sense of 
discrimination that makes one charitable. This is the right way, rest is 
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all wrong.” [1. p. 1245]. “Man is blessed with the light of reason and 
discrimination.” “One in fear of God and discriminating between geod 
and bad, appears sweet to God.” [1. p. 763]. Yet in the history of 
civilisation human reason or intellect has also been used as the greatest 
instrument of oppression and destruction. Human rationality has been 
called a convenient and clever cloak to cover man’s bestiality. Does it 
imply that we should altogether discard reason as a useful tool for 
religious progress. We have already noted what is the answer given by 
the Gurus on this point. The fact is that both reason and force are 
neutral tools that can be used both for good and evil, for construction 
and destruction. The Gurus unambiguously accept the.use of both of 
them as the means of religious functioning and progress. In doing so 
they made major departure from the earlier Bhakti and religious 
traditions. This break with the past was the direct result of their new 
religious methodology and goals and consequent social involvement 
and objectives. 

All consciousness or life is nothing but a centre of perfection, 
deliberation, activity and organisation. The Gurus accepted life, the 
world and its responsibilities in toto. “Despise not the world for it is 
the creation of God,” says the Guru. As the instruments or the servants 
of God, they had to carry out God’s Will in helping the weak and 
destroying the oppressor. Their spiritual system, therefore, involved 
the use of all the available tools, including reason and force, for the 
purposeful progress of man and his organising consciousness. 
According to the Guru, the malady is not the use of reason and force, 
which can both be used and abused, but the egoistic consciousness of 
man, which is narrow and inadequate in its perception and partial in its 
outlook and functioning, because it stands alienated from the Basic 
Reality. Therefore, the way out is the development of a higher 
consciousness in order to become a whole man or superman with a 
sense of kinship and total responsibility towards all beings. The higher 
the consciousness, the truer its perception and the greater its capacity 
for organisation and functioning in order to execute God’s mission. 
Man’s greatest problems today are poverty, disease and wars. 
Undoubtedly, these need the greatest organisational effort in the socio- 
political field. The diagnosis of the Gurus is that the egoistic man has 
neither the perception nor the vision nor even the organisational, moral 
and spiritual capacity to solve the problems of man. It is only the 
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religious man with a higher consciousness, who alone can fulfil God’s 
mission of creating the Kingdom of God on earth. The Guru indicates 
the path of progress or evolution : “God created first Himself then 
haumain, third maya and fourth the state of poise and bliss.” [1. p. 
113]. And in the second and third stages man’s development is only 
partial. The aim is the achievement of the fourth stage. In Sikhism, the 
development of union with God is not an end in itself. The goal is the 
development of a higher consciousness, so as to discharge the total 
responsibility devolving on man in order to create a world of harmony 
and happiness. 

The Gurus say that human problems cannot be solved at the 
third stage of man’s development. These can be dealt with adequately 
only at the fourth stage. And, this development of a higher 
consciousness is for a religious purpose. That purpose or mission is 
epitomised in the lives of the Gurus. Guru Hargobind in his talk with 
Saint Ramdas made it clear that what Guru Nanak had given up was 
mammon and not the world, the enrichment of which, in accordance 
‘with the attributive Will of God, was the mission of the Gurus, as also 
of every God-conscious man. In such a righteous world alone the 
problems of poverty, misery, disease, war and conflict can be solved. 
The development of superman is, therefore, the spiritual purpose for 
which life has been striving. 
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In view of their ideology, the Sikh Gurus could not rest content 
merely with preaching their doctrines and leaving it at that. Their 
worldview impelled them to accept the challenges which the unjust 
caste order and the religious and political domination posed. To solve 
these problems, it was imperative to organize people. Institutions like 
the caste system and the oppressive political state could be replaced 
only by creating parallel institutions. There was no alternative to taking 
steps in this direction. Ignoring the challenges would not have solved 
any of the problems, nor contributed to untversal humanism. It was a 
very difficult mission both to build new institutions, and at the same 
time maintain the spirit of universalism in the mass organisation. 

Idealism has, except as a source of inspiration, limited social utility 
if it is not properly organised for social ends. This is amply illustrated 
by the negligible social impact of the Radical Bhakti ideology on the 
caste society. If idealism is to be yoked to achieving social aims, it has 
got to be institutionalised. In the process, it cannot escape assuming a 
certain distinctiveness and identity of its own. And greater the resistance 
to the social change, the greater has to be the emphasise | on the separate 
identity and organisation of the new ideology. 


1. DISTINCTIVENESS 

The universal and non-sectarian gospel of Guru Nanak in itself 
became the first step in differentiating the Sikh mission from the older 
creeds. In his time, the Indian atmosphere was surcharged with hatred 
between Hindus and Muslims. They were further torn by extreme 
sectarian rivalry within their own ranks. Religious votaries were pigeon- 
holed into one sect or the other. It was not common to rise above 
narrow sectarian considerations. It was in this milieu that Guru Nanak 
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declared that he was neither a Hindu nor a Mussalman. To pointed 
questions at different places, he replied, “I am neither a Hindu, nor a 
Mussalman. I accept neither the Vedas, nor the Quran”! “If I say I am 
a Hindu, I am lost altogether; at the same time, I am not a Mussalman.”? 
He advised the yogis to rise above sectarianism and regard the whole 
humanity as their own.? Besides his numerous hymns, there is the 
evidence of the Janamsakhis that the contemporaries of Guru Nanak 
were impressed by his universal humanitarian approach. When he 
visited the tomb of Sheikh Baha-ud-Din Zakria in Multan, the Muslim 
priest observed, “We know you do not discriminate between Hindus 
and Muslims.”* Guru Nanak advised a Muslim saint named Wali - 
Kandhari not to discriminate between Sunnis and Rafzies, because all 
sects belonged to God.’ The Pathan Ubare Khan recognised that the 
Guru was above Hindu or Muslim sectarianism. When Guru Nanak 
settled at Kartarpur, both Hindus and Muslims used to visit him.’ Bhai 
Gurdas, a near contemporary of Guru Nanak, wrote : “Hindus and 
Muslims, forsaking their sectarianism, began to worship Baba (Guru 
Nanak).”* Coming under the influence of Guru Nanak, ‘Hindus. and 
Muslims shed off their sectarianism.’ At his death, Hindus and Muslims 
both claimed the right to perform his last rites.” His image in the mind 
of the masses is reflected by the popular saying : “Nanak Shah fakir is 
Guru to Hindus and Pir to the Muslims.’ 

Although the universalism of Guru Nanak lent its own 
distinctiveness to his message, the real reason which made this 
differentiation deep and lasting, was that his gospel cut at the roots of 
some of the most cherished faiths of both the Hindus and the 
Mussalmans. The Guru repudiated all claims to exclusive religious 
authority by any prophet or scripture. The Sikh Gurus accepted no 
authority other than that of God. “God being ineffable, Brahma and 
Vishnu have not found His limits; ...... : He made millions of Indars 
and Bawans; He created and destroyed Brahmas and Shivas.”!° 
Secondly, “In His court, there are hundreds of thousands of. 
Muhammads, Brahmas, Vishnus and Mahesh (Shivas).”!! As regards 
scriptures, Guru Nanak says : “The drum of the Vedas resoundeth for 
many a faction. Remember God’s Name, Nanak, there is none but 
Him.” We have it on the authority of Dabistan that Sikhs “do not read 
the mantras (i.e., the Vedic or other scriptural hymns) of the Hindus, 
they do not venerate their temples of idols, nor do they esteem their 
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avtars. They have no regard for the Sanskrit language which, according 
to the Hindus, is the speech of the angels” It has been seen that the 
demand for exclusive allegiance to religious source-heads was one of 
the major causes of cleavage between the Hindus and the 
Mohammadans. The gospel of the Sikh Gurus struck at this foundation 
on which the super-structure of the then existing religious sectarianism 
had been raised. | 

The grounds for the differentiation of the Gurus’ message from 
that of the caste ideology and the caste society were far more basic. 
The caste ideology was the anti-thesis of humanism, and the caste 
society was extremely parochial in its outlook. To belong to it, it was 
“necessary to be born within it. The land where the Varna Ashrama 
Dharma was not established, was regarded impure; and the Aryavarta, 
the pure land, was at one period circumscribed within the limits of the 
river Sindh in the north and the river Carmanvati in the South.’ The 
Sikh Gurus rejected almost all the cardinal beliefs of the caste society. 
They repudiated the authority of the Vedas and allied scriptures, 
discarded the theory of avtarhood, disowned all its sectarian gods, 
goddesses and avtars, and condemned idol worship, formalism, 
ritualism, and ceremonialism. 

The ideology of the Sikh Gurus, thus, stood differentiated by its 
own logic. Its universality and humanism were compatible neither 
‘with Muslim exclusiveness, nor with the caste-ridden and sectarian 
orthodox Hindu society. 


2. SEPARATE IDENTITY 

Mere ideological distinctiveness was not enough. The greatest 
social hurdle in the way of humanism was the inequitous caste system. 
[t could not be reformed from within. For, social inequality and 
hierarchism were in-built in its very constitution and mechanism. The 
anti-caste movements could survive only if these divorced themselves 
from the caste society. Buddhism organised a monastic society outside 
the caste ranks. But, it left its laity to remain in the caste fold. The 
esult was that, when Brahminism reasserted itself, the lay followers of 
Buddhism imperceptibly moved into their caste moorings, leaving the 
order of monks, high and dry, in its isolation. Kabir was far more 
vocal than Basawa, but the Lingayats established a far more separate 
identity than the Kabir-panthis; because their deviations (e.g., widow 
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remarriage, burying the dead and admission of all castes) from the. 
caste usages were very radical. Later, the Lingayats tried to tone down 
their radicalism. But, inspite of this, they are, perhaps, more an > 
appendage of the orthodox society than its integral part; because even 
the toned down Lingayatism is not wholly adjustable in the caste order. '° 
Chaitanya, who was more radical with regard to caste restrictions than 
the Maharashtra Bhaktas, had both low caste Hindus and Muslims as 
his disciples. In the Kartabha sect, which branched out of the Chaitanya 
School, there is no distinction between Hindus, Muslims and Christians. 
A Muslim has more than once risen to the rank of a teacher. The 
members of the sect eat together once or twice in a year.” But, the | 
main body of the followers of Chaitanya reverted to the caste society; 
and even its Kartabhai section, like the Lingayats, does not assert a 
distinct entity apart from the caste society. The creed of Kabir attained 
the stage of only a Mata (religious path), although of all the denouncers 
of caste considerations, he was the most unequivocal and vocal. The 
Kabir-panth remained a loose combination of those who were attracted 
by Kabir’s religious appeal, or were attracted by some other 
considerations (e.g., julahas [weavers], who constituted the majority 
of the Kabir-panthis, were attracted to Kabir because he was a julaha)." 
These instances leave no doubt that anti-caste movements, like 
those of Kabir and other Bhaktas, whose departure from the caste 
ideology had been confined only to the ideological plane, remained 
still-born in the field of social achievement. And, those like the 
Lingayats and the followers of Chaitanya, who, under the influence of 
a teacher, did adopt certain anti-caste usages, but either they did not 
want to break away completely from the caste society, or did not pursue 
their aim consistently enough, remained tagged to the caste order in 
one form or the other. The Buddhist monks alone could escape being 
swallowed by the caste society, because they had made a complete 
break with the caste order, both ideologically and organizationally. 
Accordingly, in the mediaeval period, the chances of success of any 
anti-caste movement were in direct proportion to the separate identity 
it established outside the caste society, both at the ideological and the 
organizational levels. And the foremost prerequisite for this purpose 
was a clear perception of this aim, a determined will and a consistent 
effort to pursue it. 
. The separate identity of the Sikh Panth and the Sikh movement is 
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such a patent fact of history that it is hardly questioned. This by itself 
is a clear indication of the fact that the Sikh Gurus had a definite aim of 
giving their message a distinct and new organizational form. Otherwise, 
it is hard to explain why the Sikh movement should not have met the © 
same fate as that of Lingayats and the followers of Kabir and Chaitanya. 
The Sikh Gurus realised, which the others did not, that, in order to give 
battle to the caste order, it was imperative to build a social system and 
organise people outside the caste-society. This process of establishing 
a separate society (the Sikh Panth) started with Guru Nanak himself. 

Guru Nanak began his career as a teacher of men with the 
significant utterance that “there is no Hindu and no Mussalman.” The 
Guru thereby wanted to emphasise the eternal unity and brotherhood 
of man. For the Guru, everybody was primarily a man and not a Hindu 
or a Mussalman. The same Janamsakhi, which gives the above story 
proceeds to say : “Then Guru Baba Nanak gave all his earthly belongings 
ahd went to join the company of fakirs (i.e., Muslim recluses) ...... 
Then people asked him, ‘Nanak, earlier you were something else, i.e., 
Hindu, now you have become different. There is the one path of the 
Hindus, and the other that of Mussalmans; which path do you fellow 
T? Then Guru Baba Nanak said, ‘There is no Hindu, no Mussalman; 
which of these paths can I follow ? I follow God’s path. God is neither 
Hindu nor Mussalman. I follow God’s right path.” 

Guru Nanak’s reply clearly indicates his complete break with his _ 
Hindu past. Guru Nanak clarified unambiguously that he was rejecting 
both the Hindu and the Muslim paths, and instead, was following God’s 
right path, because God was neither Hindu nor Mussalman. In other 
words, the Guru rejects the Hindu and the Muslim paths, not because 
of the shortcomings of their followers, but mainly because God is non- 
sectarian. | i 

We have seen that the Radical Bhaktas were not Hindu reformers. 
[f all that they rejected is taken out of Brahminism, there is nothing of 
substance left that the orthodox religion could claim as exclusively its 
„own. This applies doubly to Guru Nanak’s ideology, because he was 
even more vehement in his criticism of Brahminism and its scriptures 
and practices. 


The Janamsakhis also make it clear that Guru Nanak’s mission, _ 


was non-sectarian, and in the context of the times, a new path. “God 
sent (Nanak) to start a panth (religion).”*? “Nobody could make out 
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whether he was a Hindu or a Muslim.’”?! Two Qazis who came to see 
him, came to the conclusion that he was the pir of both Hindus and 
- Muslims. “You carry conviction with (both) Hindus and Muslims.” 
“Then it became a current topic of discussion among Hindus and 
Muslims ...... What is his religion ? He does not follow any one of the 
paths of Yogis, Sanyasis, Tapasvis, Qazis, Mullahs, Hindus, Muslims, 


~ He went to preach his message in Muslim countries, and was 
warned of the hazards to his life for doing so. If he had been a mere 
Hindu reformer or a sectarian, there was no point in his going to far off 
lands, because no Hindu could ever contemplate converting Muslims 
to Hinduism. In addition, we. have the evidence of Bhai Gurdas who 
wrote : “(Guru Nanak) vanquished the Sidhas in discussion, and made 
a separate Panth of his own.” “Opening the Book, (they) asked who 
is better, Hindu or Mussalman ?”° “(Guru Nanak replied) They (Hindus 
and Mussalmans) quarrel with each other, (but) Ram and Rahim are on 
the same footing”?! “Nanak struck his own coin in this world, and 
created a pure Panth.”* 

Further, Guru Nanak took clear organizational steps in shaping a 
Sikh society on separate ideological lines. He established dharmsalas 
in far-flung places inside the country and outside it.” These dharmsalas 
became the centres where his followers could meet together, practise 
the dharm of his concept, and spread his message to others. In addition, 
he appointed select persons (manjis) for the purpose of furthering his 
mission.*® In his lifetime, his followers came to be known as 
Nanakpanthis, and they had their own separate way of saluting each 
other (Sat Kartar).?! 

The greatest single organizational step that Guru Nanak took was 
to select, by a system of tests, a worthy successor to lead and continue 
his mission. He was named Angad, i.e., a limb of Guru Nanak himself. 
It is recorded in Guru Granth Sahib that the change-over from Nanak 
to his successors meant only a change of bodily forms, otherwise, the 
same light shone in them and they followed the same course.’ Bhai = 
Gurdas also writes that Guru Nanak established a pure Panth, blended 
his light with that of Angad, and nominated him in his place as the 
Guru of that Panth23 Guru Nanak directed his successor Guru Angad 
not to remain absorbed wholly in meditation, but to devote his time to 
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the shaping of the Panth.” The same instructions were passed on by 
Angad to his successor Amar Das,” and this mission was continued by 
the later Gurus.” This evidence is of great value because it embodies 
an altogether new tradition. This could be true only of the Sikh Gurus, 
because nowhere else in the Indian religious tradition were social 
objectives given preference over personal spiritual bliss. 

Guru Nanak had started the institution of dharamsalas (religious 
centres), sangat (congregations of his followers), langar (common 
kitchen and manjis (seats of preaching). The succeeding Gurus further 
consolidated and extended these institutions. Guru Amar Das 
systematised this institution of manjis, and created twenty-two centres 
for the extension of the mission. Persons of high religious calibre were 
nominated to these offices. They were in charge of the Guru’s followers 
in an area, and catered to their religious as well as temporal needs: 
They were the links of the organization and two-way channels of 
communication between the Guru and the sangat. They collected the 
offerings, and passed the same on to the central treasury, where these 
were used by the Guru for the purposes of the mission. Guru Arjun 
regularised the collection of these contributions. He required every 
Sikh to set apart one tenth of his income for the common cause. When 
Guru Nanak settled at Kartarpur after completing his missionary ‘ours, 
the place became the central dharamsala, the focal meeting place for 
his followers. Guru Amar Das made Goindwal the centre of his mission. 
He fixed two occasions when the Guru’s followers should come from 
far and near for general meetings of the Panth. Guru Ram Das and 
Guru Arjun extended these centres to Tarn Taran and Amritsar. In the 
course of time, the latter place became to the Sikhs what Mecca is to 
the Muslims. | : 

In addition to the consolidation of these institutions initiated by 
Guru Nanak, Guru Angad invented the Gurmukhi script and Guru Arjun 
compiled the Sikh scripture. These two steps went a long way in 
_establishing the separate identity of the Sikhs. With a distinct 
organization, separate religious centres, a Separate script, and a scripture 
of their own, they became an entirely separate church and a new society. 
It is not our purpose to go into the details of the organizational steps 
taken by the Gurus, but it may be mentioned that the milttarisation of 
the movement, as will be seen, only added a new dimension to this 
development. Even before this militarisation, the Sikh movement had 
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established a firm and a separate organizational identity known as the 
Sikh Panth. 


3. IDENTITY AND UNIVERSALITY 

While repudiating claims of others to exclusive religious authority, 
the Sikh Gurus did not advance any such claim on their own behalf. 
Guru Nanak calls himself “lowest of the low.”? Guru Ram Das 
describes himself to be the meanest of the whole creation?! and Guru 
Gobind Singh regards himself as “the slave of the Supreme Being”? 
Of the ten Sikh Gurus, the hymns of seven have been recorded. In not 
a-single hymn do they indicate any claim to exclusive religious authority. 
It was Guru Gobind Singh, the creator of the brotherhood of the Khalsa 
— a body devoted to the service of humanity — who specifically made 
it clear that the Hindu temple and the mosque, are the same; and that 
the. whole humanity is to be regarded as one.“ 

The single greatest step that the Sikh Gurus took to prevent religious 
authority becoming the source of sectarianism was to detach ideology 
from the person of the ideologue. It was the eternal spirit, the doctrine, 
the tenet, or the principle, which was made supreme over and above 
the person or the teacher, the Guru or the prophet. When Guru Nanak 
nominated Angad as his successor, he (Nanak) laid his head at the feet 
of Angad as a mark of homage.*! It is significant that Guru Nanak did 
not bow before Lehna (i.e., the disciple who was not yet perfect), but 
bowed before Angad, the person who had then become the head and 
represented the spirit of the mission. As soon as the same spirit was 
enshrined in both, the distinction between the Guru and the disciple 
was obliterated. Satta and Balwand, in their hymns recorded in Guru 
Granth Sahib, and Bhai Gurdas, have made this point absolutely clear, 
“The light was the same, the system was the same, the only change - 
was a change of bodies.””* “Nanak blended his light with his (Angad’s 
light), (and in this way) the Satguru Nanak transformed his form.” ® 
Not only the distinction between one Guru and the other Guru 
disappeared, but the distinction between the Guru and all those. Sikhs 
-© who had imbibed in toto the Guru’s spirit, also disappeared. Guru 
Hargobind touched the feet of Bhai Budha to pay him homage.** And 
by conferring Guruship on Guru Granth Sahib, Guru Gobind Singh 
- emphasised two points. First, that the Guruship was not embodied in 
any person but in the principle and the spirit he enshrined; and second, 


THE SIKH PANH 7 39 


that it was the ideology that mattered, and not its source, because, the 
hymns of the Bhakti saints incorporated in Guru Granth Sahib were to 
be as sacred to the Sikhs as the hymns of the Sikh Gurus. | 
The Sikh tradition is replete with instances showing the 
cosmopolitan spirit of the Sikh Gurus. “The Hindus reject Muslims, 
and the Muslims reject the Hindus. God has ordained me (Nanak) to 
act upon the four Katebs. The merit does not lie in reading or hearing 
them, but lies in living them in life” Guru Amar Das sent Prema to a 
Muslim saint for getting himself cured,** and made Alayar, a Muslim, 
one of his priests, who drew no distinction between Hindus and 
~Muhammadans.*”? Guru Arjun incorporated in Guru Granth Sahib the 
hymns of two Muslim saints, Farid and Bhikan, thus giving them equal 
status with the hymns of the Gurus. He got the foundation stone of the 
premier Sikh temple laid by the famous Sufi saint, Mian Mir. Guru 
Hargobind, who was the first to raise the standard of armed revolt 
against the Mughals, and fought six battles against them, built, on his 
own, a mosque when he founded the new township of Hargobindpur.* 
It was Guru Gobind Singh who created the Khalsa to wage a relentless 
struggle against the religious and political tyranny of the Mughal empire, 
but his hymns leave no doubt about his cosmopolitan approach : “What 
is a Hindu or Muslim to him, from whose heart doubt departeth.”*? At 
a period when Muslim sentiment against the Sikhs had crystallised, 
many a noble spirit among the Muslims recognised the non-sectarian 
character of the Guru’s mission. Budhu Shah was a known Muslim 
divine. He himself, his brother, his four sons and seven hundred 
disciples fought for the Guru. During the struggle, two of his sons 
died fighting,” and he himself was tortured to death by Osman Khan 
for having sided with the Guru.’ Saiyed Beg, one of Aurangzeb’s 
generals, who was in command of five thousand men, changed his 
‘mind at a critical moment in the course of the battle, and “threw in his 


the Guru in another action," Another general, Saiyed Khan, sent by 
the Emperor Aurangzeb to subdue the Guru, also left the imperial forces, 
and voluntarily submitted himself to the Guru.“ By far the best instance 
of the.cosmopolitan spirit of the movement is the story of Kanahiya, 
who, during the critical battle at Anandpur, used to offer water and 
assistance with absolute impartiality to the wounded both among the 
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Sikhs and the enemy forces. When questioned, Kanahiya quoted the 
Guru’s own instructions that one should look on all men with an equal } 
eye. The Guru complimented him for displaying the true spirit of a 
Sikh.” The author of Hakikat attésted to it in 1783 (i.e., after the Sikhs 
had passed through the severest persecution at the hands of the Muslim 
rulers) that, “In his (Nanak’s) religion, there is very little prejudice 
against the Muslims, nay, they have practically no u preJugIce against 
any nation.” 

It is important to understand that this cosmopolitan Sikh tradition 
could not be born either out of Muslim exclusiveness, or the caste 
ideology of the Hindus. Only the Radical Bhaktas shared this outlook, 
but they never ventured in the social or organizational field. The 
Bhaktamala, the only earlier record of their lives, does not mention the 
shaping of any such tradition. Therefore, the very existence and 
persistence of the Sikh tradition is a strong indication of the universal 
character of the Sikh movement. 

The really important point to be noted is that for the practice of 
their universal humanism, the Sikh Gurus established the forums of — 
the Sikh Panth. Their universalism had distinct social aims. This was 
their major difference with the Radical Bhaktas who never tried to 
institutionalise their ideology. The Sikh Gurus were deeply committed 
to achieving practical social goals. It was the inner compulsion both — 
of their religion and universalism that prompted them to create a new 
path and a Panth, so as to give practical shape to a programme that 
directly militated, on the one hand, against the caste ideology and, on 
the other, against the Shariat of the ruling Islam in India. Just as in the 
case of the doctrine of ahimsa, they did not make a fetish-of universalism 
so as to allow it to be used as a cover for inaction, and for ignoring 
their avowed social goals. The Gurus never wanted the Hindus to 
remain as Hindus in a manner which left the caste system and its anti- 
humanism intact. Similarly, they did not want the Muslims to remain 
as Muslims in a manner which led to Shariatic exclusiveness and, its - 
corollary, the religious domination over non-Muslims. All that Guru — 
Nanak wanted was that Hindus should be Hindus of his concept, and 
that Muslims should be Muslims of his concept. His hymns leave no 
doubt on this-issue. For these clearly commend the acceptance of 
values and virtues instead of the formalism and ritualism of the old 
religions. “Make kindness thy mosque, sincerity thy prayer carpet; 
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and what is just and lawful thy Quran. Modesty thy circumcision; 
civility thy fasting; so shall thou be a Musalman.”*’ “A Musalman is he 
who cleaneth his impurity.” “(A Muslim) dwells on the Shariat. But, 
they alone are perfect who surrender their self to see God.” “He who 
instructeth all the four castes in the Lord’s Wisdom, Nanak, such a 
Pandit I salute for ever.”® “Yoga is neither in the patched coat, nor in 
the yogi’s staff, nor in besmearing oneself with ashes ...... If one looketh 
upon all the creation alike, he is acclaimed as a true yogi.”®’ This 
meant pure and simple humanism and the abolition of all those 
institutions which were unjust or aggressive. The creation of parallel 
institutions to replace the anti-humanistic ones, e.g., the caste society 
and the tyrannical state, was an indispensable prerequisite. It was for 
this purpose that the Sikh Gurus organised the Sikh Panth. But, they 
scrupulously maintained the spirit of humanism and universality in 
that organisation. The universalism of the Sikh Gurus was not of that 
hue which is self-satisfied in remaining in an amorphous state and 
does not aspire institutionalisation for a humanitarian purpose. At the 
same time, the Sikh’ Panth was not created just to add another sect; it 
was established to serve an egalitarian cause. 
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THE SIKH THOUGHT* 


> Srrpar Kapur SINGH 





The basic problems of Sikh thought are naturally the same as 
those of other world religions and, as may be expected, their treatment 
by Sikhism is, in the main, on the lines of the Hindu and Buddhist 
speculative thought. Wherever Sikhism differs or departs from these 
lines of thought, it does so, as a rule, not by introducing new terms or 
concepts but by underlining an already familiar concept, or by 
amplifying or interpreting it otherwise. This is, as it should be, for, 
thus alone is it possible to effect a new advance of expansion in the 
cultural and religious horizon of mankind, and it is thus that all great 
cultures and civilizations have emerged and developed. 


THE UNIVERSE 
In Sikh thought, the final duality between the Matter and Spirit is 
denied. The basic Sikh thought is strictly monistic : 
=- “From One the Many emanate, and finally into the One the Many 
submerge.” ! | 
All that exists, whether in the form of phenomena and appearances, 
as Becoming, or as Numenon and Reality, as Being, is, in fact, the 
Spirit and the Mind. The individual mind, the numerous forms of life 
and the inanimate matter are all Spirit in different forms. Out of its 
own impulse and initiative of the Spirit a process of involutions occurred 
for some limited purpose, the precise nature of which is beyond human 
comprehension. All we can say is that such is its nature and such its 
pleasure. The fraction of the universe in its initial form, which the 
modern theorists, such as Abbe Lamatre call, the Primaeval Atom,~ 
resultéd from the involutionary impulse of the Absolute Spirit, God. In 
this Prirnaeval Atom was originally concentrated, in a super-dense state, 
that which expanded and disintegrated, through an antithetical 
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Second Edition, 2008, pp. 91-105. 
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evolutionary impulse, for thousands of millions of years of the human 
mind, and finally into the universe as ii is today. This eruptive, 
fissionary impulse, whereby the Primaeval Atom has issued into the 
innumerable forms constituting the universe, has reached its highest 
point, up-to-date, in the creation of man, and man, therefore, is the 
point in creation from where the inverse movement of: evolution may 
take a further leap towards the Spirit. These two processes of involution 
and evolution, apasarpani and upasarpani as the profound ancient 
Jaina thought speculated, constitute a double but simultaneous 
movement, and thus creation of the universe 1s an involution-cum- 
evolution process, a descent and an ascent. The universe, thus, is 
nothing but God-in-Becoming. “The Formless has become all the 
innumerable forms, Himself. He, that is beyond the attributes, inheres. 
Nanak declares the doctrine of the One Absolute Being, that is 
Becoming, for, the One indeed is the Many.’”? 

The main doctrines of Sikh theology are grounded in this view of 
the Ultimate Reality and its nature. — 


GENESIS 

With regard to the coming into being of the Primaeval Atom, the 
Sikh doctrine 1s that the process was instantaneous, caused by the Will 
of God. “The forms become in consequence of the’ Divine Will. 
Comprehension fails at this stage of understanding of the Divine Will”? 

= After thus stating this beginning of the Becoming, the further 

statements made in the Sikh scripture about the creation and evolution 
of the universe, are remarkably akin to the picture which has now been 
adumbrated by scientific speculation after considering the data revealed 
by the recent advances in Observational Astronomy and probes into 
the heart of Matter. One of the basic hymns in the Sikh scripture, 
which may be called, the Hymn of the Genesis, says : 

“For millions -upon millions, countless years was spread darkness, 

When existed neither earth nor heaven, 

But only the limitless Divine Ordinance. 

Then existed neither day or night, nor sun or moon; 

The Creator into unbroken trance was absorbed. 

Existed then neither forms of creation, nor of speech; 

. Neither wind nor water; 
Neither was creation, or disappearance or transmigration. 
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Then were not continents, nether regions, the seven seas, 

Nor rivers with water flowing. 

Existed then neither heaven or the mortal world 

or the nether world. 

Neither hell or heaven or time that destroys.” 

“As it pleased Him, the world He created; 

Without a supporting power the expanse He sustained.” 

“None His extent knows. 

Of this from the Master, perfectly endowed comes realisation.’* 


Man 

+ Paul Tillich identifies man’s basic predicament as existential 
estrangement from his essential being, estrangement which is expressed 
in anxiety about meaninglessness of life, gnawing awareness of 
alienation and incurable lack of wholeness, as his existential dilemma: 
“my bedstead of anxiety, strung with strings of pain and my cover 
quilt of alienation is my existential predicament. O, my God, take note 
of it and have mercy upon me.” 

Paul Tillich, the modern Western man, was not aware that in the 
Sikh scripture, not only the human predicament has been noted, but 
the way to its cure has also been pointed out : Let man take refuge in 
God and proceed to cure his incurable sickness through identifying 
himself with God’s purposes; “How else can man secure abiding peace 
and wholeness except through refuge in and communion with God ?”°® 

Man being the highest-yet point in the process of creation, where 
the evolutionary impulse has apparently near-exhausted its initial 
momentum, it is man on whom now the responsibility rests for 
consciously revitalising this impulse for a further evolutionary leap. 

“Thou.art the very essence of God. Therefore, know thyself as 

such.”? 

“You have received this gift of the human body and it is from here ` 

that the further upward movement towards God-realisation starts. 

Therefore, now make an all-out effort to reach the Goal and do 

not waste human life in frivolities.”® 

It is the involution-cum-evolution which is responsible for the 


THE SIKH PANTH 47 


creation of the universe, and which after reaching the point of human 
consciousness, has reached a stasis, and the man is thus a voluntary 
diminution of the infinitude of God, for some obscure but limited 
purpose, as, indeed, all forms of existence, represent a diminution of 
God. Since God is truth, knowledge, bliss, light, harmony and 
immortality, the involuted forms of creation are. so much less of all 
these. Man being the stage at which the evolution has emerged into 
sélf-consciousness, man 1s capable of knowing that he has reached a 
particular stage of the creative process, and he 1s capable, volitionally, 
of taking steps to evolve upwards to the next stage. This is the stage of 
the brahmajnani, or the God-conscious man, and it is this notion of 
evolution, the premonition of which finds expression in the later 18th 
and early 19th century West European literature in the form of the 
concept of ‘the Superman.’ “Lo, I preach to you the Superman; 
Superman is the meaning of the earth,” said Nietzsche. Again, “Man is 
a rope stretched between the animal and the Superman ...... what is 
great in man, is that he is a bridge, and not a goal”? Sikhism agrees 
with this except, that Sikhism declares that ‘the meaning of the earth’ 
reaches far beyond the stage of the Superman, and Superman is only 
an interim stage ‘a bridge and not a goal.’ Sikhism endorses Neitzsche 
that the sphere of the activity of the Superman, and of the higher-still 
goal of the evolution, is ‘the earth’, in the sense that it is on this earth 
that a perfect human Society of God-conscious men, a psycho-social 
perfection, is the ultimate objective of the impulse of God, which has 
originally given rise to the process of creation. In contradistinction to 
all those and previous philosophies and religions, which taught that 
the ultimate goal of man was either absorption into God, or entry into 
a supramundane Kingdom of God, wherein there is abiding propinquity 
to God, Sikhism urges man to divinize the whole of humanity on this 
earth by transforming mind, life and matter, through a conscious effort 
and will, and with the aid of the spiritual technique of the Namyoga, 
which is capable of taking along the whole psyche of man to a level of 
existence, undreamed of before, where pure knowledge, limitless 
harmony and divine bliss would prevail. This indeed would be a Society 
of god-like-beings, and the ultimate purpose of the divine impulse of 
creation is the establishment of this Society of human deities in the 
terrestrial spheres of the universe. It is the teaching’ of the Sikh Gurus 
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that the supreme duty of man is to make an all-out effort towards this 
divine goal, and the Sikh Gurus not only point out this goal, but also 
reveal the way towards it. “Hail, the Guru, a hundred thousand times, 
hail, for, He reveals the secret of transforming mankind into deities, 
and that, too, in an instant.” ! 


Gop | 
The Sikh concept of the Ultimate Reality is more akin to the Judaic 
notion of an Almighty Person than to the Aryan concept of an immanent 
neutral Principle. The basic formula of Sikh dogma is the opening line 
of the Sikh scripture which characterised the Ultimate Reality as follows: 
“The One Becoming-Being. Truth. Numenon. Creator. Person. 
Without fear of another. Without animosity towards another. 
Beyond Time. Form. Unborn. Self-expression. Light. Contacted 
by human mind through (His) Grace.! 


Maya | 

The doctrine of maya has been basic to the Hindu: and Buddhist 
speculations from the very beginning. The best known work, apart 
from the omniscient, Mahabharta, in which the term, ‘maya’ (relative 
truth) is employed as a philosophical concept, is the metrical treatise, 
Karika, by Gaudpad, where-in, unlike the Mahabharta (Bhagwadgita 
XVIII. 61), the term is not taken for granted, but is explained and 
defined. Since this name, Gaudpad, was borne by the teacher of the 
famous philosopher of Hindu monism, Samkara, the author of the 
Karika may be the same person who might have lived at the end of the 
7th century. This work, Karika, is usually printed with the Mandukya- 
upanisad, and for practical purposes, is regarded a part of it. In language 
and thought, both, it bears a remarkable resemblance to Buddhist 
writings of the Madhyamik School, and the criticism of the Hindu 
orthodoxy that the monism of Samkara, in which the doctrine of maya 
is embedded, is, in reality, crypto-Buddhism, is not without substance.” | 
In the Karika, the world of appearances is compared to the apparent 
circle of fire produced by a whirling lighted torch. This striking image 
first occurs in the Maitrayana Upanisad (VI. 24). It also occurs in the 
Buddhist Mahayan scripture, the Lankavtarsutra, which purports to be 
an account of the revelation of the true Religion of Gautama, the 
Buddha, when he visited Ceylon and there gave discourses to the King 
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of the island, Ravana, and his wife, Mahamati. This represents a well 
matured phase of speculal, ‘in in Buddhism, as it criticises the Hindu 
schools of philosophy of the Samkhya, Pasupat, as well as other 
schools. ‘It includes a prophecy about the birth of Nagarjuna, the great 
Buddhist savant of the 4th century A.D., and it mentions the advent of 
Guptas which marks the renaissance of Hinduism in India. It also 
alludes to the fresh incursions of the Hunas into northern India, which 
incursions destroyed the Imperial Gupta dynasty at the end of the 5th 
century A.D. Throughout the Hindu speculative and religious literature 
eVer since, this doctrine of maya is admitted as im Some way an 
independent principle of the process and ontological structure of 
creation. True, the subtle Samkara asserts that the principle of maya is 
aniravacani, that is, it can neither be said to exist nor not to exist. A is 
neither A, nor not A. Whatever else this statement may mean, it does 
concede that maya has a positive existence. Sikhism denies the doctrine 
of maya, thus conceived. As ignorance and nescience have no positive 
existence, they merely being the aspects of the self-limited involuted 
Spirit, likewise, maya, as such, has no positive existence. It 1s merely 
a way of saying that the individual consciousness perceives the Reality 
only in the form of partial knowledge, which is there on account of 
involution. As the darkness is merely a negative aspect of the light of 
the sun, similar is the case with ignorance and nescience. 

“What is there positive to which we can give the name of maya ? 
What positive activity is the maya capable of ?” 

. The human soul is subject to the pleasure and pain principle in its 
very nature, as long as it operates on the individuated plane of 
consciousness. 

Again, “Maya, in the form of a snake, entwines to render human 
mind immiscible with the real, and the more it is accepted at its face 
value, the more it misguides. Rare indeed is such a man who overcomes 
and casts it away.” Further, “what is maya except a befooling magic 
trick ? Yea, a dry blade of grass afire, a passing shadow of a summer 
cloud, a momentary flooding after a tropical rain, for him who is out of 
communion with God.” ? 

What do these dissertations on maya, in the Sikh scripture mean ? 

Maya is the antithesis of moksha in Hindu thought. But maya is 
not the antithesis of the Absolute Reality. There is no incompatibility 
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between the brahma and maya, for the former is not opposed to the 
Many. It is advanda, non-dual, that is, it has no opposite being outside 
all classification. To be precise, ‘classification’ is exactly maya. Maya . 
noun of Sanskrit is derived from the root matr, ‘to measure to form, to 
buiid, to lay out a plan’, the same root from which Graeco-Latin words, 
‘metre’ ‘matrix’, ‘material’ and ‘matter’ are obtained. The fundamental 
process of measurement is division. Thus, the Sanskrit root, dva, from 
which we get ‘divide’, is also the Latin root of ‘dus’, and the English, 
‘dual.’ To say, then, that the world of ‘facts’ and ‘events’ is maya is to 
say that the words, ‘facts’ and ‘events’ are terms of measurement rather 
. than the real itself, per se. ‘Measurement’ is setting up bounds of all 
kinds, whether by descriptive classification or by screening. Thus, the — 
‘facts’ and ‘events’ are as abstract as lines of latitude or feet and inches, 
metres and centimetres. This is not to be confused with the “Idealism” 
or “Monism” of the Western philosophy, for all concrete things are 
not, in reality, illusion, unreal, or just, the One. They are not unreal 
and illusory, because maya is not non-existence; it is a wrong mode of 
apprehension. It is not ‘One’, because ‘One’ is a thing, a mode of 
measurement and, therefore, itself maya. To join the ‘many’ into ‘one’ 
is as much maya as to separate the many from one. The world, as we 
perceive it, is made up of surfaces and lines, of areas of density and 
vacuity, but the ‘maya’ concept of the Sikh scripture says that these — 
forms and appearances, these things and events have no ‘“own-being”, 
svabhava; they do not exist in their own right, but only in relation to 
one another, like “the spark of a dry blade of grass”, or like “the fleeting 
shadow of a summer cloud.” Concretisation and formalisation is maya, 
when the human mind attempts to comprehend and control that which 
impinges upon his consciousness. This is the unreal world of Buddhism, 
the world of ‘name and form’, nama-rupa.*’ When the Sikh scripture 
says that “maya is a snake which entwines human consciousness, and 
whosoever takes it at its face value, him maya misleads and confuses”, 
it means that man confuses his measures with the world so measured, 
of identifying money with wealth, fixed convention with fluid reality, 
The Sikh doctrine of maya points out the impossibility of grasping the 
actual world in the verbal net of man’s mind and the fluid character of 
those very constructions he thus artifacts. This world of maya escapes 
both the comprehension of the philosopher and the grasp of the 
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pleasure-seeker, like water from a clutching fist, “like the fleeting shade 
of a summer cloud.” | | 
; This interpretation of the concept of maya in Sikh terminology 
has far-reaching consequences in so far as it pulls the Hindu mind out 
of the slough of indolent introspective pre-occupation, and subjectivism, 
generated by the belief that the whole world of the appearances in 
which man is born to pursue his socio-political life, is no more real 
than a phantasmagoria in the minds of the gods above. By giving a 
foundation of solid reality to the world of appearance, this re- 
interpretation of the concept of maya conforms to a sense of reality, á 
feeling of urgency and an objectivity to the whole frame of mind of 
` man, which is necessary for the all-out effort to speed up the 
evolutionary process through the human will, and this is the core of 
the precepts of Sikhism, as a way of life. 


ETHICS 

The fact that religious experience, per se, is non-moral, has been 
known to Hindu thought from the very beginning. In the West, it has 
been recognised clearly only in recent times. It was Dr Otto who in his 
ldea of the Holy, about a quarter of a century ago, made this point 
finally clear. In the Judaic religious tradition, for all practical purposes, 
religious life and ethical conduct appear to have been made identical. 
The ten Commandments of Moses are ethical precepts. In the Koran, it ` 
is these ethical commands which are presented as the essence of religion. 
Western scholars are sometimes shocked at the stories narrated in the 
ancient Hindu texts, of the conduct of gods that does not conform with 
strict ethical standards, and about which the narrator of the story 
-expresses no moral horror and passes no censorial judgement. From 
this, the Western reader erroneously concludes that ethics has no place 
in the Hindu religious practice and tradition. This is far from the truth. 
From the very beginning, it has been recognised that ethical conduct is 
the very foundation on which the life of a religious man must be based. 
The rules of conduct of the Buddhist sharamans, the formulary of 
- conduct of Jain bhikshus, the daily rules regulating a Brahmin’s life, 
bear ample testimony to the fact that the relation of ethics to religious 
experience is well recognised and established, though a man with secular 
sovereign status is exempted from moral censure.'* This moral 
exemption, however, is more a juridical rule rather than a moral precept. 
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The .case of non-human gods, though is obviously on a different law. 
In Sikhism, while it is recognised that the religious experience belongs 
to a category of values which has a unique status and ontological . 
structure in its own right, it is, nevertheless, insisted that without strictly 
ethical purity of conduct there is no possibility of any advance in the 
religious experience. A religious life, not strictly grounded in ethical 
conduct, or a religious discipline which ignores the ethical requirements, 
is considered as a highly damaging error. “The seed of the teachings 
of the Guru cannot germinate except in the field of ethical conduct, 
constantly irrigated by the waters of truth”! “A man of religion is ever 
characterised by ethical deeds, honest living, sincerity of heart, and a 
fearless passion for truth.”'* “Nanak maketh this emphatic declaration, 
let all men ponder over it. - Ethical conduct is the only true foundation 
of human life on earth.” ” Sikhism, thus, lays a stress on morality which 
` raises the moral law to a higher and absolute status such as was not so 
in the Hindu and Buddhist thought. 

» The Buddhist and Brahminic systems appear to.assume tacitly 
that morality is a means to felicity and that jt is not obedience to a law 
which exists in its own right as demanding obedience, what Immanual 
Kant called, the Categorical Imperative. It is true that by them moral 
conduct is regarded as governed by the cosmic law, called, the law of 
karma, which means that good deeds bring good results and evil deeds 
‘bring evil results. “The evil deeds I did in past lives have now become 
impediments and misfortunes for me.”!* Sikhism, however, raises ethical 
conduct to a higher and more independent, absolute status, and makes 
it as the true expression of the harmony of human personality with the 
Will of God. All ethical conduct, therefore, 1s not merely conducive to 
, good results such as happiness, but it is primarily, an act of 
establishment of concord between the human personality and the Person 
of God. Since this concord is the highest end and the goal of human 
existence and endeavour, it is, therefore, the basic ingredient of the 
highest activity of man which is religion. Thus, Sikhism while 
recognising that the order of Reality which is revealed’ as-numenon to 
the human experience does not fall under the category of ethical 
experience, it unequivocally emphasises that the two cannot be divorced 
or separated, and that the nature of the numenon is such that its- 
realisation is impossible without ethical conduct. The ethical category 
and the numenal category are distinct, but are structurally and 
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inseparably joined. 
In this way, the Sikh thought fuses the Hindu thought and the 
Semitic tradition on the subject of ethics and religion. | 


FREE WILL 7 
European philosophy and theology have been much exercised 
on the subject of the ‘free will’, while the Hindu tradition has considered 
this subject as of minor importance. The explanation for this lies in the 
afalytical understanding of the concept by both the*traditions. In 
“European thought, an individual is conceived of as a permanent fixed 
entity, basically separate from the rest of the world which is his universe. 
It is argued that without freedom of will there is no moral responsibility, 
there can neither be guilt nor punishment, either in society or hereafter, 
before the throne of God. This problem has not much troubled the 
Hindu thought which considers that there is no such thing as a 
completely free and stable entity, called, ‘the individual’, and secondly, 
the Hindu argues, that if the human will is not free then what does the 
term, “freedom”, mean ? What instance shall we bring forth with which 
to contrast the supposed determination of human will ? Our notion of - 
“freedom” is inalienably derived from our own experience to which 
"we give the name of “will.” Whatever, therefore, we may mean by 
“freedom”, it is ultimately in the terms of our own ‘will’, that we give 
meaning to it. Thus interpreted, to say that human will is free, is an 
axiom, as well as a tautology. There is no meaning in the thesis that 
human will is not free, for, “free” is that which is like unto the human 
will. The trouble, however, arises when we give to the expression, 
“free will”, a meaning which we have not derived from our experience 
of our ‘will’, but which have been superimposed by our intellect. Thus, 
we like to think that, “free will” is that power of volition of the human 
individual which is totally uncaused and unconditioned. The concept 
of ‘self-caused inevitability’ and ‘freely chosen determinism’ would | 
appear as puzzling, if not altogether non-sensical to the Western mind. 
A little reflection, however, will show that such a “freedom” does not, 
and cannot, in fact, exist, and further, that, if it did and could exist, it 
will destroy all foundations of ‘moral responsibility’, “sense of guilt’, 
and justification for ‘punishment’ either here or hereafter. To begin 
with, there are the facts of heredity, the environment, and the 
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subconscious mind. There is not much doubt that the individual is the 
product of his heredity, the inner mechanism of which the science of 
biology has discovered recently in the fertilized germ-cells and its genes, 
which make all the organic cells that make up the body including the 
brain and the nervous system. This pattern we inherit from our parents 
and our ancestors and it is certainly a determination of the choices that 
we make in our lives from time to time. Psychology has revealed to us 
that subconscious layers of human mind as the seat of instincts, 
emotions, and intuitions, for those who faithfully follow the dogma of 
the Church Council of Constantinople (553.A.D.) which anathematised 
. the doctrine of transmigration, in the race during evolution of millions 
of years; or, accumulated, for those who hold the doctrine of 
metempsychosis as fundamental, accumulated in the course of untold 
numbers of previous births and rebirths of the individual. They are 
_ certainly a determinant throughout a man’s life in the matter of his 
choice and the conduct that follows it. Again, from outside, the social 
environment is active in continuously influencing and moulding the 
individual’s mind, and_thereby his power of choice and conduct. These 
three factors, the physical, the environmental and the hereditary, are 
there as a fact, and their powers of influencing the human’ power of 
choice cannot be denied. In this sense, there cannot be a ‘free will’, as, 
an uncaused and unconditioned factor which solely determines as to 
what choice, in a given situation, an individual will make. But, even if 
there were such a “free” will, it will entail disastrous consequences. If 
a man’s actions are not free, when they can be shown to be casually 
chained to his character, the sum total of his heredity, past experiences ` 
and environment, then the only circumstances in which it would be 
proper to call a man “free”, would be those 1n which he acted 
independently of his received character, that is, of his habits, desires, 

urges, and perspective on ‘life, and all the rest.” But, if this agent of 
‘free’ action, is not to be equated and identified with that which is 
subject to particular desires and urges, which is circumscribed by4a 
given. environmental and circumstantial set-up, which is devoid of. 
character, motives, persistent interests and the like, then who is this 
agent of ‘free’ choice, the ‘he ?’ Such a notion of ‘free’ will completely 
dissolves the agent of action; a person with such a ‘free’ will is a 
completely disembodied and unidentifiable:entity. Such an entity can 
neither be blamed nor praised. Indeed, such an entity would be truly 
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like the “Superman” of Nietzshe, “beyond good and evil” Nor can 
such an entity be held responsible for what it does, for, it would be 
clearly unreasonable to hold an individual responsible for his actions, 
if we did not think there was a cause and effeet connection between his 
character and his conduct.. When we can show that there is no such 
connection, as, for instance, an act is committed as a result of coercion, 
we do not normally hold him responsible. The reason is not that the — 
one act is ‘uncaused’ and ‘free’, while the other is ‘determined.’ In one 
case, the cause lies in the character of the individual.over which he 
has, in some sense, control while in the other case, he has no such 
control. As we gain new knowledge about the kinds of causes that 
affect conduct, we change our mind about the kinds of behaviour for 
which we should hold men responsible. The recent shifts of stress in 
the science of Penology in the modern world, and the ancient wisdom 
of the East and West, which iterated that an individual is ultimately 
responsible for nothing, .must be appreciated in the context of this 
analysis, and not in the superfine frame of reference of ‘determinism’ 
and ‘free will” “A man reaps only what he sows in the field-of karma,” 
declares the Sikh scripture. It simultaneously says, that, “Say, what 
precisely is it that an individual can do out of his free choice ? He 
acteth as God Willeth.””? And the Bhagvadgita asserts that, “God sits 
in the heart of every creature with the consequence that all revolve in - 
their set courses, helplessly tied to the wheel of maya”?! That man is 
free to choose and act to some extent, and to the extent that he is so, to 
that extent alone he is morally responsible and subject to praise and 
blame, is a true statement. That there is no such entity, and no such 
entity is conceivable, which is wholly ‘uncaused’ and ‘undetermined’, 
and further that in the ultimate analysis, the whole area of individuality - 
can be linked to a cause of causes which are supra-individual, is also a 
true statement, and these two true statements are not self-contradictory 
or incompatible with each other, constitutes the Sikh doctrine on the 
subject. 

| This brings us back to our immediate experience that seems to 
carry its own certitude with it, that, in some sense, we are ‘free’, for, we 
have the notion of ‘freedom’ as the core of this experience. Sikhism, 
while implicitly taking note of the three factors which détermine the 
powers of human choice, lays stress on this fourth factor, perpetually — 
present and operative in the human mind, which possesses. the 
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autonomous power of choice. This autonomous power is the divinity 
in man, according to Sikhism, and it is this core around which the _ 
whole human personality is built. It is, at heart, “the source of all 
human misery, as well as the panacea of all his ills”? “How may man 
demolish the wall of nescience that separates him from God ? By 
being in tune with the Will of God. And how shall we know the Will of. 
God. Nanak answers : It is embedded in the very core of human 
personality.”* It is this autonomous power of free choice which is 
given to every human personality, and by virtue of which the effects of 
the other three determining factors of human choice are interfused, 
and, thus, the act of free human choice gives birth to a new event, 
which is not wholly determined, and which is not a mere combination 
and agegregational consequence of all these four factors, but which is a 
new event, unique in nature, and potently capable of giving rise to 
other similar events in the future. It is this power of free choice that is 
included in man’s original heritage, which has the capacity to go beyond 
this heritage, and thus, within the limits given, a human.-being is free to 
shape his own destiny. Nor are the other three factors, his received 
character, the environment and the subconscious mind, merely 
accidental and fortuitously superimposed upon the individual, for, they 
too are the fruits of his past karma of uncounted previous births, and 
thus, they are self-determined, self-caused, result of free choices earlier 
made. When and why and how did an individual make the first free 
but wrong choice ? This question relates to the First Things, and, 
therefore, exhypothesis, the individual comprehension fails at this point: 
“the son observeth and knoweth not the birth of his father”? 


KARMA 

The doctrine of karma is not the same as the doctrine of pre- 
destination of the Christian theology. Karma is, in a sense, fate, self- 
caused inevitability, not pre-destination, for, within the limits given, 
(and these limits constitute the karma inherited from the previous births), 
aman is free. This karma is not ‘fate’, because all the time we are -+ 
making our own karma and determining the character of our further 
status and births. The doctrine of karma as understood in higher 
Hinduism, and as expounded in Sikhism, merely teaches that our present 
limitations are traceable to our acts of autonomous choice in our past 
lives, and as such, our karma is a‘source of rewards and punishments 
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which we must enjoy and endure, but this idea differs from the idea of 

‘fate’, as commonly understood in European thought, in as much as it 

is not inexorable, for all the time we are making our own karma within | 
a context, the core of which is always free and autonomous. 


Evin 

The existence of evil, it might be said, is the main reason for the 
keen interest in religion, and, therefore, the explanation of evil is the 
chief problem of theologies and religious philosophies. Whether it 
was God who created evil, and whether evil is due to misuse of the 
gifts of free will, are problems which constantly occur and recur in 
almost all religions of the world. But, the presence of evil, as a de- 
tranquilliser and disturber of the composure of the human mind, cannot 
be ignored or argued away, so much so that perceptive minds regard it 
as the preponderant characteristic of the existential human situation.” 

The main trend of Hindu thought on this problem is that since the 
world itself is unreal, the existence of evil in it is not of greater concern 
to the individual than the world itself. He asserts that the proper course 
for the human soul is to seek mukti, liberation or unison with God by 
renouncing and discarding this vain show of appearances, called, the 
world. The Hindu, thus, is not very much concerned to prove that evil 
does not really exist in the world, or to explain why God allows it to 
exist. Since the world itself is no more than a phantom and an 
insubstantial dream, the evil itself cannot. be of a more enduring 
substance, and, at any rate, it is of no direct concern | to the man of 
religion. : 

Sikhism cannot and does not adopt this view, because Sikhism 
does not accept the ultimate dichotomy of matter and spirit, and does 
not accept as an independent entity, the principle of illusion, maya. 
Since Sikhism postulates that religious activity must be practised in the 
socio-political context of the world, the problem of evil is very much a 
real problem to Sikhism as it is to the European thinker. Sikhism, 
therefore, returns almost the same answer to the problem of evil which 
the European pantheist gives, namely, that since God is all things and 
in all things, evil is only something which is a partial view of the whole, 
something which appears as such, when not seen from the due 
perspective. Sikhism asserts that there is no such thing as the 
independent principle of evil, as some theologies postulate, although 
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there are things in this world which are evil. This antithesis of evil and 
good, according to Sikhism, is a necessary Characteristic of the , 
involution syndrome involved in the process of creation of the world. 
Evil and good appear at one stage of this involution-cum-evolution 
and they disappear when the process of evolution culminates into the 
unitive experience of God, just as the white ray of light splits into its 
variegated spectrum while passing through a prism, and again gathers 
these multichromatic hues into its all-absorbing whiteness, when it 
becomes itself again. In the final stage of things, “all evil transmutes 
itself into good, and all defeat into victory.” When a complete 
perspective is granted to man by the Grace of God, all evil melts into : 
its source which is All-Good.?6 There is no independent principle of 
evil in the universe because God is -All-Good and, “nothing that proceeds 
from All-Good can be really evil, and there is naught, which proceeds 
from any other source but God.”*! 

But this Sikh metaphysical speculation on the ontological status 
of evil, does not supply a clear cut answer to the problem of evil as 
man encounters it in his everyday experience and life.’ ` 

Ours is a time of upheaval political, social, religious, and moral: 
our most urgent problem is to forestall the catastrophe that menaces 
us, catastrophe of total destruction, and unprecedented unrest. and 
violence. The causes of the present troubles and future dangers can all ` 
be traced back to the lack of any root-principles, generally agreed in 
philosophy, religion and politics. Everywhere, old class structures of 
society have been undermined by the advent of democracy. European 
hegemony and overlordship in Asia and Africa have yielded place to 
independence or partnership. In religion, the simple faith in the ancient 
theologies, and in their sacred writings as the explanation of the universe 
and as the foundation and sanction of morals, has been shaken by the 
impact of modern science. Civilisation has been disadjusted, and 
- confusion prevails. General consensus is that the present age is mostly 
concerned, not with the world of ideas, but with the world of things, re 
material things. that we make and use, sell and buy. Though physical ` 
sciences, technology and economics are of immense value to mankind, 
it is not anywhere in that world that we may hope to find the solution to . 
‘our problems, and that solution, whatever it might be, lies in the: world 
of ideas. Men’s actions are determined by their ideas and not vice 
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versa, as fanatical Marxists fondly hope and obstreperously assert. Right 

^ ideas are those that lead: to good actions, and good actions are those 

that are known to lead to welfare. Wrong ideas are those that lead to 

opposite results, suffering and disaster. Welfare means everything 
worthwhile, material, intellectual, moral. and spiritual welfare. 

To discover wherein welfare consists, and to find ways to attain 
it, constitute a continuous enquiry, discussion, study, meditation and 
argument. Thus, the ancient problem of evil is reopened, and the 
explanation of it that monotheistic theologies give, namely, to argue it 
away at the transcendental level, appears unsatisfying :-the two world- 
wars of our times, for instance. If God is omnipotent and benevolent, 
why are there wars ? The answer that the ontological status of evil is 

- negative and non-existent, or the answer implicated in the Book of 
Job, constitute an impressive argument and a magnificient poem, 
respectively, but in the face of the concrete evil, the latter appears a 
sterile philosophy and the former an evasion, but no straight answer. 
In the case of a dualistic theology that concedes two real and positive 
opposing powers, good and evil, it would appear that if God has created 
a maleficent power, the power of evil, of negation and denial, then 
God is not all Benevolent, but if this power is co-equal and co-existent 
then God is not All-powerful. The problem of evil may be a mere 
abstraction, but there are problemis of evil everyday in tangible and 
concrete situations, and they raise not merely the philosophical questions 
about the status and origin of evil, but also what is the moral imperative 
for man, in dealing with evil situations, in day-to-day life. | 

Sikhism takes direct and full cognizance of this aspect of the — 
problem. While it denies evil an ultimate status in the structure of 
Reality, it squarely faces the concrete existence of evil in the day-to- 
day life of man, as well as the agents of evil in human affairs. 

“The cannibals say ritual prayers of Islam, and the assasins strut 
about as practising Hindus ...... All concern for human decencies and 

- respect for ethical conduct has disappeared and-the evil rules 

supreme.’”8 

Sikhism calls upon all men of moral perception and spiritual 
awakening to oppose the.agents of evil, the evil-doers and their aides 
singly, through appropriate organisation, to oppose relentlessly, till the 
end, till this evil is destroyed or contained. The Light of God, that 
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shone through the Sikh Prophets, to guide mankind is unambiguous 
and uncompromising on this point : “O, God of Benedictions, this 
blessing above all, we do ask of You : the will and tenacity to tread the 
path of good promoting actions and fearlessness in opposition to the 
agent of evil”? “The Light of Sikhism is for the supreme purpose of 
urging men to destroy and extirpate evil-doers.”*» 

But, since according to Sikh metaphysics, the evil is just a passing 
phase, a phenomenal occurrence, neither there in the beginning nor 
there at the end, and, therefore, having no substance or real existence, 
why should any man of understanding bother to oppose it or to destroy 
Or contain it ? . | 

Sikhism answers this question. The ancient Hindu insight into 
the scientific laws governing character formation, tells us that, “what a 
man does, what he attitudinises, that he becomes.”?! To tolerate evil, 
to co-exist with it, and not to confront it, is to accept and compromise 
with it. Such acceptance and compromise are antivirtuous passivity 
and negative life style, and the destiny of ethical and spiritual negation 
is hell. A negative personality is a naked personality. -In the absence 
of a proper covering of virtue and merit, there is no more frightful fate - 
that can overtake man : “On its predestined march towards hell, a. naked 
soul looks truly frightful”? 

Jacob Boehme in his, Signatura Rerum, tells us, “What is evil to 
_ one thing, that is good to another. Hell is evil to the angels, for they are 
not created thereunto, but it is good to the hellish creatures. So also 
heaven is evil to the hellish creatures; for, it is their poison and death.” 

Emmanuel Swedenborg (1688-1772) wrote in his, Heaven and 
Hell : 

“No punishment is from the Lord, but from Evil itself; because 
Evil is so joined with its own punishment that they cannot be separated.” 

By co-existence and non-confrontation with evil things, man is 
utterly degraded from his essential humanity, and becomes a hellish . 
creature, and thus, his punishment iS great. 

. “Fall and rise, rawness and ripeness are known and seen hereafter 

in the next world.”® 


NUMENON AND SAMSAR, OR THE REALITY AND APPEARANCE 
Samsar is the principle of change, which determines the world of 
phenomena, and in Hindu thought and in some other systems of 
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metaphysics, it has been argued that on this account it is unreal. It is 
presumed as axiomatic that the real must not be infected with change. 
The basic formula of Sikh dogma, with which the Sikh scripture opens, 
is proceeded by the exegetic statement that “all change, all evolution, 
all that is characterised by the time-process, is ultimately real.” 

The numenon, the order of Reality, which is revealed to the human 
mind through gnosis, therefore, is not something which is fundamentally 
different and away from the phenomenon, altered in the gnosis is not 
that what really is, but it is the mode of perception and the: quality of 
prehension of the individual, which is transformed, thus- revealing the 
vision of the numenon. It is this very mundane and the material world 
and the phenomena which is fresh and differently prehended and 
cognised by the human consciousness, a consciousness that is enlarged 
and uplifted. Sikhism, therefore, is in agreement with the apnar of 
the great Buddhist philosopher, Budhagosa who declared, that, “yas- 
samsaras tan-nirvanam”, that is, “the flux and the Absolute are the 
same.” “This world of fleeting appearances that you see, is, in fact, the 
true face of God, and as such, it is revealed to the consciousness of 
emancipated man.” 
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Murti, Ajuni Saibhang, Gur Prasadi”’ G.G.S., p.1. 

Mayavadam asachhastram, prachhannam bauddham. — Padam- 
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“Maya kisnau akhiye ? kia maya karam kamai ? dukh sukh iha 


jio baddh hai haumai karam kamai”? G.G.S., p. 67. 
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p. 510. 
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G.G.S., p. 24. 
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G.G.S., p. 283. 

Bhanat Nanak bujhe ko bicari, isi jag mahi karni sari — Sorath, 
G.G.S., p. 599. 

Purva janamam kritam papam byadhi rupen pidatam : Saada 
Samgrah. 

Jeha bijai so lunai karma sandra khet — Baramaha, G.G.S., p.134. 
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Sukhmani, G.G.S., p. 277. 

Ishyrah sarybhutanam brideso Arjun, nishtoti, bhramayan, 


. sarvabhutani yantrasudhani maya. — XVIII. 61. 


Haumain diragh rog hai daru bhi is mahi. —-Var Asa, G.G.S., p. 
466. 
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Therefore, since the world has still 


Much good, but much less good than ills 
And while the sun and the moon endure 
Luck’s a chance but trouble is sure 
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I'd face it as-a’wise man should, 
And train for ill and not for good. — Houseman, A.E. 
Guru Granth Sahib; p. 1302. 
Isu te hoe su nahi bura, orai kahahu kinai kachia kara. — 


Sukhmani, G.G.S., p. 294. 
. Manas khane karahi nivaj churi vagayin 


tin gal tag ...... saram dharam ka beda dur, 
Nanak kud rahiya bharpur. — Var Asa, G.GS., p. 471. 


. Deha siva bar mohi ihai subh karman te kabahun 


na taraon, na daraon, ari sio jab jae laraon. — Dasamgranth 
. Eha kaj dhara ham janamam ...... dust sabhan kau mul ukparan. 
— Ibid. 


. Yatha kari yatha cari tatha bhavati. | 
. “Nanga dojak calia ta disai khara draona.” — Asa Var, G.G.S., 


p. 471. 


. Kace pakai othe pai, Nanak gaia jape jae. — Japu. 
. Adi sacu, jugadi sacu, hai bhi sacu, Nanak, hosi bhi sacu. — 


Japu, G.G.S., p.1. 


. Ihu visu sansar tum dekhde ehu hari ka rup hai, harirup nadri 


aia. — Ramkali., G.G.S., p. 922. 
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BLASPHEMOUS ATTACKS* 


_Dr Kuarax SGH & Dr GurnaM Kaur 





It is well-known that Christian missions started their activities in 
the Punjab in the second half of the nineteenth century. A Missionary 
Centre was started at Batala. Evidently, the object was to spread | 
Christianity, and wean away people from their existing religions. At 
Amritsar Sikh students of a Mission School were openly sought to be 
converted to Christianity. The response from the Singh Sabha 
successfully checked these attacks from the Mission. Later, the Akali 
Movement in the early twenties brought about an awakening among 
the Sikh masses, and the missionary activities of the Batala CED were 
virtually stopped. 

However, the Mission changed its tactics, and started another line 
of attack. It opened a Centre of Sikh Studies. The activities of some of 
its functionaries as the facts seem to disclose, have been subversive of 
the Sikh ideology and its institutions. In this paper we shall deal with , 
their sustained attack on the authenticity of Guru Granth Sahib. 


Guru GRANTH SAHIB - A UNIQUE SCRIPTURE: | 

The Sikh Scripture is unique in many ways. It completely embodies 
the Sikh ideology, and lays down firm foundations of all Sikh doctrines. 
Second, these principles are not man-made, but are spiritually revealed. 
The Gurus say: (1) "O, Lalo, I express what the Lord conveys me to 
speak.” (2) "Nanak says the words of Truth, he expresses only the 
Truth, it is time to convey the Truth" (3) "I have expressed only what 
You made me say.” (4) "1 have no voice of my own, all what I have 
said, is His Command." (5) Guru's words are divine nectar (Amrit). 
These quench all spiritual thirst." (6) “Consider the Bani of the Satguru 
the words of Truth. "0, Sikh, it is the Lord who makes me convey 


* Planned Attacks on Guru Granth Sahib, International Centre of Sikh Studies, 
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them." The message is repeatedly stressed by the Gurus in Bani. Third, 
this Scripture stands authenticated by the Guru himself.. 

Nothing that is revealed in Gurbani, is outside it. As such, it is 
unalterable. Lastly, the revealed Bani or Shabad has been declared the 
Living Guru of the Sikhs. In contrast, all other scriptures of the world 
are man-made, compiled or recorded centuries or decades after the 
demise of the concerned prophet. 

For these reasons, there are a spate of controversies, and a growing 
crop of literature that casts doubt about the real message or canon of 
the prophet concerned. 


KARTARPURI BIR INSPECTED: 

The above gives the context as to why the Batala functionaries 
may be uneasy, and, seemingly, seek crudely to strike at the unshakable 
ideological base of Sikhism and its established canon. In 1945-46 there 
was a case going on between the SGPC and the Kartarpur Sodhis about 
the custody of the Kartarpuri Bir. It is unanimously accepted as the 
original Aad Granth, compiled by Guru Arjun Dev himself in 1604 
A.D. The date of writing it, is recorded in the Granth itself, and it is 
authenticated by the Guru by writing his Nishan which is indexed in 
the List of Contents. During this period the Commission was allowed 
access to the Bir comprising three persons, namely, Rev. C.H. Loehlin 
of the Batala Mission, br. J.C. Archer, and Dr. Jodh Singh. They made 
separate examination of it. The notes of their examinations are extremely 
revealing as to the approach and the mind of these persons. Evidently, 
the most important fact about the originality or the authenticity of a 
document is the date of its writing, besides its author or scribe. It is 
undoubted that the date of writing in the Kartarpuri Bir is given at the 
very beginning of it. What is extremely significant, is that the dates of 
demise of the first four Gurus are in one handwriting and are in the 
same shade of ink and manner, 

The date of demise of the Fifth Guru is also recorded by the same 
scribe, but the shade of ink is different as also the words thereof, because 
in this case, even the day, apart from the date of demise, is indicated. 


BATALA GROUP MISREPRESENTS AUTHENTICITY OF ADI GRANTH. 

We give below the observations of these three scholars who in a 
way reported their findings at the Punjab History Conference held in 
November 1965. Loehlin read his paper in which he produces both his 
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observations and those of Archer. They had full access to the Granth. 
In his own observations, he completely omits reference to the date on 
the Bir, including the clear proof as follows from the record about 
dates of death of the first five Sikh Gurus. He records that in the very 
beginning, there is Guru Arjun's writing as the nishan of the Guru. But 
he says that there are no signatures, little knowing that the recording of 
signatures was never an Indian practice then, and that the only and the 
recognised method of authentication was putting of Mul Mantar, called 
Nishan" by the Guru on. any Holy Granth. Similarly, Archer, while 
admitting the presence of the Index and mention of the Nishan of Guru 
Arjun therein, makes a very misleading observation that the Bir bears 
no dates and that its authenticity cannot be proved. Further, in this 
paper it is recorded that the problem of the book is acute and although 
the Granth is said to have been dictated by Guru Arjan Dev, yet its 
textual criticism like that of the Christian Scripture would be necessary. 
The paper records: "The observations are not so superficial, as they 
might at first seem. 

For one thing, Dr. Archer's statements are those of a trained 
observer. Both are the reactions of friendly critics, who know how 
irreplaceable such a book is. Both are from men who have had to 
study the involved subject of textual study of the Christian Scriputre. 
Such self-recommendations by the author about the two observers in 
an academic paper is extremely uncommon and indeed amusing. How 
‘friendly’ the two observers are, is evident from the fact that their eyes 
remain closed to see dates on the Bir and the proof of its writing, as 
was clear from the dates of demise of the five Gurus, and the traditional 
Nishan of the Fifth Guru. 

Not only do they omit every fact about the date and authenticity 
of the Bir, but they also go on narrating its non existent defects and 
recommending textual criticism by these two ‘friends’. Archer also goes 
to the extent of making a misstatement that the date is not there. That 
the omission and self recommendations of these friendly critics, 
seemingly deliberate, were made with apparently unfortunate 
objectives, is evident from the paper of Jodh Singh, the third person 
who also saw the Bir. His paper contributed at the same Conference, 
not only gives the date of the Bir, but also explains cogently the blank 
spaces and other seeming objections raised by Loehlin and Archer. 
Since Jodh Singh's paper at.the Conference exposed the superficial 
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scholarship, and perhaps also their intentions, the Batala Mission 
remained quiet for some time. : 


McLeop SUGGESTS ADI GRANTH IS TAMPERED WITH : 

But in 1975 the attack was repeated by W.H. McLeod, a Batala 
trained ex-employee of the Mission, in his book ‘Evolution of the Sikh 
Community’. He went a step further from the attempts of Loehlin and 
Archer. He wrote that the Kartapuri Bir was not the original one and 
that the Banno Bir was the original Bir which had a hymn by the Fifth 
Guru, recording the alleged Tonsure ceremony of the Sixth Guru, 
conducted by Guru Arjun, and that probably the Sikhs had obliterated 
the hymn from. the Bir at Kartarpur. He wrote "The conclusion which - 
seems to be emerging with increasing assurance, was that the widely 
disseminated Banno version must represent the original text; and that 
the Kartarpuri manuscript must be a shortened version of the same 
text. A few portions must have been deleted because they could not be 
reconciled with beliefs subsequently accepted by the Panth. This much 
appears to be well-established..." “Later still, portions of the Kartarpuri 
manuscript (the original manuscript written by Bhai Gurdas) were rather 
ineptly obliterated in order to bring the two versions into line." "When 
the prohibition became mandatory, not merely for Jat Sikhs, but also 
those of other castes, the reference in the hymn could only be regarded 
as intolerable." McLeod's suggestion is that the Guru never prescribed 
the keeping of hair, and since it was a Jat cultural practice, others also 
started keeping their hair and the hymn in the Kartarpuri Bir was 
obliterated by the Sikhs. McLeod also pleads for textual examination, 
the same plan and pleas as made by the 'friendly'-pair of scholar earlier. 

The surprising parts of it are two. First, in 1968 had appeared 
Jodh Singh's study is detailed and a meticulous record, page by page, 
of the Bir, along with clear reasons and conclusions of its being the 
original Adi Granth dictated by the Fifth Guru. He stated that the blank 
spaces in the Bir were due to the reason that a fixed cluster of leaves 
was kept for each Raag, and since in some cases the cluster could not 
be filled from the available hymns, space at its end remained blank. In 
fact, this was a clear additional proof of its authenticity. Dr. Jodh Singh's. 
book clearly recorded that there was no obliteration of the Ramkali 
hymn at the place alleged by McLeod. Thus McLeod's suggestion about 
obliteration was blatantly unwarranted, incorrect and misleading. 
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McLeod was well aware of the work of Jodh Singh which he quoted in 
his book. 

The second reason to doubt both McLeod's motive and scholarship ` 
is that he made these assertions without examining either the Kartatpuri 
Bir or the Banno Bir. Besides, he should have known that there was 
literature about the Banno Bir (Mahan Singh's book), saying that the 
recorded date on it showed that it was scribed in 1642 A.D., 38 years 
after the preparation of the Kartarpuri Bir, 1.e., in the times of Guru 
Hargobind Sahib. Yet in his book of 1975, he wrote about four pages 
of his incorrect tirade again the Sikhs for obliterating the hymns and 
recommending textual examination. : 


McLeon Reprats BLASPHEMY: 

The Batala Group did not rest at that. In 1979 a Conference of 
Sikh Studies was held at Berkeley, and both Loehlin and Mcleod read 
papers on the Adi Granth. This time Loehlin was a little hesitant and, 
compared to McLeod, fair, and while he reproduced the statements of 
his own and those of Archer, he also gave some of the observations 
from Jodh Singh's paper of 1965 presented at the History Conference. 
But he repeated the mis-statement of Archer that there was no date on 
the Bir. He repeated this misstatement, even though he knew it to be 
incorrect, simply because he wanted to repeat, as he did in the end, his 
earlier suggestion for textual criticism. Similarly, McLeod repeated his 
blasphemous and baseless statement that the Ramkali hymn had been 
obliterated and that the Banno Bir was the original one, even though 
he had still not examined either of them. He wrote, "The earliest, 
representing nearest approach to Guru Arjan's dictation would be 
Banno. The second, and intermediate recension bearing the actual marks 
of a later revision through the excision of unacceptable material, would 
be Kartarpur.” 

_ It was, however, on record that there was no obliteration of the 
Ramkali hymn in the Kartarpuri Bir (Jodh Singh's book of 1968), and 
that the Banno Bir had been scribed in 1642 A.D. (Mahan Singh's F 
book of 1952). Without examining the Birs and without caring to study ` 
the profuse and conclusive literature on the point, McLeod continued 
with his apparent blasphemy, even in 1989 in his book "The Sikhs". 
He wrote, "This comparison suggests that the Banno recension may 
actually represent the original text by Bhai Gurdas. The theory allows 
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that the Kartarpur manuscript may-well be the document recorded by 
Bhai Gurdas, but adds that if this is indeed the case, the original version 

_ has subsequently been amended by obliterating occasional portions of 
the text." 

But the real facts are that not only had the examination of the 
Kartarpuri Bir by Jodh Singh (1968), Harbhajan Singh (1981) and 
Daljeet Singh (1987), been published proving unambiguously the 
authenticity of the Kartarpuri Bir, and accusing McLeod of making 
deliberate blasphemous statements, but many scholars like Mahan Singh 
(1952), the University Team from the GNDU Amritsar, Principal 

- Harbhajan Singh (1981), and Professor Pritam Singh (1982-84), had 
published papers or reported that the Banno Bir had, on its own record, 
been scribed in 1642, and that even there the Ramkali hymn was just 
an interpolation made after that year. 

And yet over the years without examining the two Birs and 
disregarding the available published University and other literature on 
the issues, McLeod went on with his baseless and unethical attacks 
saying (a) that the Banno Bir was the original Bir, (b) that there was 
motivated obliteration of the Ramkali hymn in the Kartarpuri Bir, and 
(c) that textual criticism was necessary. One wonders if any further 
comments are necessary about his motives, level of scholarship and 

- extraneous objectives. 

Textual Analysis: Here, a few words about textual criticism and 
its relevance. As noted, except the Adi Granth, there is no scripture in 
the world that had been recorded either by or in the time of the original 
prophet. Whether it is the Torah, the Bible, the Dhamapada or the Quran, 
each was compiled and finalised after the demise of the prophet 
concerned. Hence the problems of correct canon or textual criticism, 
form criticism, redaction and like criticism have arisen. In the time 
between the demise of the prophet concerned and the date of its final 
compilation, there had been many man-made versions of concerned 
scriptures or parts thereof. In fact, in the case of the Jewish and Christian 

“scriptures there are innumerable intervening manuscripts suggesting 
one inference or the other. It has given unlimited mass of material to 
scholars to exercise their intellectural ability or give vent to their 
idiosyncracies, some of them even malicious. So much so, that on the 
basis of a doubtful and unproven manuscript, Morton Smith went to 
the extent of casting unbecoming aspersions on Jesus Christ. Now the 
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discovery of the Dead Sea Scrolls"in 1947 has put in confusion both 


the versions of the Talmud and the Bible. It is the unique vision of the . 


Fifth Master that he eliminated all possibilities of such criticism by 
himself compiling and authenticating the Bani. Further, the Gurus 
éstablished a tradition, in fact a firm direction, that since it was a revealed 
bani, no one had the right to change even a word of it, and that nothing 
outside the Guru Granth, unless a copy of it, is Gurbani. For, there 
could be no question for Guru Arjun to leave Gurbani outside and not 
‘to include it in the Adi Granth. The Seventh Guru even banished his 
own son for changing a single word of it, and the Tenth Master was 
very angry with a Sikh who wrongly pronounced a word, which could 
bè misconstrued to change the meaning of the hymn. ° 


BLASPHEMY EVIDENT 

These being the facts and realities, the Batala missionary has gone 
out of the way to muddy the waters by making unethical and 
unwarranted statements. These opinions, besides being clear 
misstatements, were un-academic, since these were made over the years 
without ever examining the Birs. These were written in clear 
contradiction to and in utter disregard of the readily available published 
literature on the subject before 1975 and 1979. Even a junior student 
of Sikhism knows that (a) the Kartarpuri Bir was dated and authentic, 
(b) that'the Banno Bir was dated 1642 A.D. with a subsequent 
interpolation of the alleged Ramkali hymn, and (c) that the question of 
textual analysis could not arise in view of unambiguous statements of 
the Gurus, that the Bani was revealed and was authenticated by Guru 
Arjun himself. For these reasons, it would indeed, be arrogant for any 
_ scholar today (400 years later) to claim a better sense of judgement by 
suggesting that some authentic Bani was, Seen or otherwise left 
out by the Guru. 


-McLeon ACCUSED ¢ OF BLASPHEMY: 

Thus the frivolous suggestions of the Batala Group ied out, 
especially because McLeod had since lost all academic credibility by 
his having made baseless attacks against the Sikh scripture. In fact, in 
1989-90 four Sikh Organizations wrote to the University demanding 

how McLeod, while knowing full well the truth from the publication of 
= Dr. Jodh Singh had written page after page, suggesting ‘inept deletion' 
of ‘unacceptable’ material from the Sikh Scripture, and how the 
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University could defend such misconduct of their employee. Perhaps, 
in response to these accusations of blasphemy, he wrote a letter to the 
"India Abroad" in December of 1990 virtually saying that he had 
abandoned his doubts about the Kartarpuri Bir after reading Dr. 
Jodh Singh's book. 

It was a strange and unbelievable. denial, because every 
blasphemous statement of McLeod, whether of 1975 or 1979 or 1989, 
had been made after the publication of Jodh Singh's book of 1968, 
knowledge of which he had even accepted in his book of 1975. 


ANOTHER GHOST ATTACK STARTS: 

After his exposure, McLeod seemingly changed his plank of attack 
against the Adi Granth. In 1987, a paper under the caption "Need for 
Textual and Historical Criticism" appeared under the name of Lozhlin 
in the Sikh Courier’ (U.K.). Therein parts of Loehlin's paper which had 
been published in ‘Sikh Studies’ in Berkeley were reproduced. The 
unfortunate part which exposes the motive of the author, is that whereas 
the statement of Archer that the Kartarpuri Bir was undated and 
unauthentic, was reproduced, it omitted the portion of Jodh Singh's 
paper wherein he had categorically concluded that the Bir was original, 
because it was dated and authenticated with the Nishan of the Fifth 
Guru. The article noted that it was a reproduction of Loehlin's paper 
read at the Punjab History Conference and published in 1966. 

Evidently, this incongruous reference to Loehlin’s Paper of 1965, 
22 years old, by omitting reference to his later paper of Berkeley 
published in 1979, was significant, ‘and perhaps deliberate, because 
evidently, the writer wanted to project the alleged faults of the Bir and 
to exclude from the notice of the readers, the views of Dr. Jodh Singh 
contradicting erroneous observations of Loehlin and Archer, that had 
appeared in the Proceedings of the Punjab History Conference of 1965 
and the Berkeley Conference of 1979. 

Further, even the foot - note was incorrect, because the present 
_ article contains considerable additional material, referring to the writings 
of Giani Partap Singh regarding Dasam Granth, to Grewaland Bal's 
book on Guru Gobind Singh, to the event of the creation of Khalsa, 
and to Dr. Radhakrishnan's observations in the Sacred Writings of the . 
Sikhs. These additional 2 or 3 columns of the article concluded with 
the suggestion: "Western friends of Sikhism and Sikhs likewise have. 
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noted this lack of critical interest on the part of Sikhs. Fortunately many 
of their scholars and research experts are doing research of textual and 
historical problems." 

The new. concluding para exposes the objective of republishing 
an old paper. For, it was sought to be made a preparatory ground for 
reviving a dead issue. The anomalous part is that even the note "A 
Paper read at the Punjab History Conference and published in the 
proceedings, 1966" is also not quite accurate, since the article contains 
considerable additional material with a new slant. Second, The Western 
friends’ of Sikhs would seem to be, perhaps, none other than the 
‘friendly’ McLeod of the Batala Group and his student, Pashaura Singh, 
who had taken up research on the issue in 1987. Third, Loehlin who 
died in August 1987, stood admitted since 1983 to an old Home for 
Ex-milssionaries in California, and was understood to have been 
incapable, since 1983 of doing any academic work. Further, according 
to the records of the Home he is reported neither to have written nor 
revised any such paper. Dr. Amrit Singh and Dr. J.S. Mann visited the 
Home and talked to Mr. Rollings, Executive Director of the Home, 
where Loehlin had lived since 1981. After the visit, Dr. Mann wrote to 
Mr. Rollins by way of confirmation of the information Mr. Rollins had 
conveyed to them. He says, “You also reviewed the above two papers 
published under the name of Dr. C. Loehlin in spring - summer of 
1987 and March - April of 1990, as I had faxed you on October 7 of 
1992. For the sake of records I am confirming our discussion and your 
opinion that "You knew Dr. Loehlin very closely, and in your personal 
recollection since 1983 (when you Joined the centre) till his death, and 
also review of records of Westminister Gardens reflect that till his 
death Dr. Loehlin did not publish any article during his stay at 
Westminister Gardens’. 

- I also contacted Mrs. Marian Davies (Dr. C. Loehlin’s daughter) 
via telephone on October 6th, 1992. She also does not recall that her 
Dad published any article on Sikhism in later years of his life when he 
moved to Westminister Gardens”. This clearly proves that the real author 
of the paper is not Loehlin. Because Loehlin never worked at Berkeley, 
and could never describe himself as from Berkeley as noted in the 
ghost article. 

Another incongruous and surprising event is that the same paper 
by Loehlin under the same heading was published in the Sikh Review 
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of March - April 1990, making a plea for textual analysis of the Bir, 
even though Loehlin had died three years earlier. 

Unfortunately, this time, even the note that it. was a reproduction 
of the earlier paper was not there, giving thereby the impression that 
the article contained new academic research about the allegedly undated 
Bir. Thus even though exposed about his earlier statements regarding 
the authenticity of the Kartarpuri Bir and the alleged deletions, it appears 
that someone again resorted to pleas for textual examination under the 
name of a dead ex-Batala Missionary. Evidently, all this is inexplicable 
as a normal or ethical academic activity. 


‘A Proxy ATTACK AGAINST THE BIR STARTS: 

Having failed to attack the authenticity of the Guru Granth, an ob 
ious question arises, as to who is the ghost author or body sending 
articles in the name of a dead Loehlin, making misrepresentations that 
the Bir ts undated and pleading for textual analysis, (which is supposed 
to have begun, or been taken up by ‘friendly’ persons) ? Facts tend to 
point out that it could be an ex-Batala man behind it. His antecedents 
suggest an apparent bias against the Sikh Scripture, because, without . 
examining it, he went to the extent of making incorrect suggestions 
about its being a tampered with or forged Granth. Second is the 
subsequent coincident event as to who has implemented the suggestion 
‘in the paper about textual analysis that appeared in the name of dead 
Loehlin. In the same period, about 1987, it is McLeod who, as supervisor, 
and Pashaura Singh, as his student, who took up the so-called research 
on the text of Adi Granth. Pashaura Singh in his dissertation, guided by 
McLeod at Toronto starts his chapter on Textual Analysis with the © 
observation and a quotation fromthe ghost paper of 1987; "In the 
1940's two Western scholars, J.C. Archer and CH. Loehlin, had an 
opportunity to take a look at the Kartarpuri Bir. Although their comments 
are mainly concerned with the internal physiognomy of the manuscript, 
they have, nevertheless, stressed the need for textual and historical 
criticism of the Adi Granth. To quote Dr. Loehlin: The Sikhs will hold 
unique position among the religions of the world, if they prove through 
careful textual criticism the widely accepted belief that the pean p 
Granth is the MS dictated by Guru Arjan.’ 


CONCEPT OF A DRAFT: | 
A significant and fundamental fact of Pashaura Singh s accepted 
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dissertation is the ridiculous theory of a draft by Guru Arjun, based on 
a manuscript which is without antecedents, without history, without | 
date, and without scribe's name, that was first heard of only in 1987. A 
very revealing fact is that this draft theory of Pashaura Singh is 
presumably based on the phoney idea of his supervisor, Dr. McLeod, 
which he brought into print (suggesting the theory of draft) in his book 
of 1975. He wrote, “Another has suggested that the present manuscript 
must be a first draft, subsequently amended by the Guru himself”. (the 
manuscript referred to is the Kartarpuri Bir). The foot-note about the' 
another person’ who made the suggestion, is as follows: "This opinion 
was advanced orally during the discussion which followed the reading 
of Dr. Loehlin's paper, 'A Westner looks at the Kartarpur Granth’ at the 
First Session of the Punjab History Conference. "The name of another 
person, is not given, and there is no reference or record of that person 
or anyone giving, the draft idea, in the Conference Proceedings. 
Perhaps, it may not be inaccurate to suggest that the another person’, 
author of draft idea, may be none other than Pashaura Singh's guide." 

Here a few words about the irrelevance of the draft idea. In the 
available literature about the Adi Granth, the draft concept has been 
unknown. Because, this is just a modern western concept, and because, 
a draft in relation to the Adi Granth is a contradication in terms. The 
bani being revealed, had only to be copied or compiled. A draft has to` 
be made about something that is half baked, sketchy, preparatory or 
rough, or something about which ideas are not clear or have yet to be 
formed or finalized. As such, to the concept of revealed and unalterable 
Bani, as emphasised by the Gurus themselves, the idea of a draft is 
inapplicable. Second, it, would be impossible to think of drafts, when a 
sacred Granth of over 1400 pages has to be copied. As stated alruss. 
both the concepts of textual analysis and a draft are in the cuss or the 
Bani of the five Gurus. It is to eliminate all possibilities of controversy _ 
ot confusion of authenticity that Guru Arjun took the sagacious step of 
compilation and authentication. 

Unfortunately, McLeod is obsessed by the presence of such* 
confusion and controversy regarding Christian and Jewish Scriptures, 
finalised centuries after Christ and Moses, respectively. They never 
recorded or authenticated their thought in their own times. What is 
available are often unowned, or sketchy manuscripts mostly in parts or 
patches. It is from these that the Scripture or the Canon has to be 
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constructed (not reconstructed, because there never was an original in 
full, or complete) by men of variant beliefs, prejudices, abilities or 
‘learning. The Scripture had to be finalised by a process of consensus, 
possibility, feasibility and even guess by men, who, as professor Nichols 
emphasises, have or had culture entirely different from the earlier culture 
of the prophets and their times. Accordingly, when anyone has to 
construct, frame or finalise a scripture, or even to interpret it, he has to 
take into consideration the principles of form or redaction criticisms. 
For, there is nothing given or authenticated before him. The present 
scholar is as much human as the one who had made an earlier 
construction or interpretation from the portions or fragments from the 
works of the earlier writers. For, no earlier prophet authenticated his 
message. Because of the uncertainty and the lack of authenticity of the 
original works of the prophets, concepts of form or textual analysis or 
man-made drafts have some relevance. Evidently, McLeod's ideas of 
textual criticisms, drafts and hermeneutics are conditioned by the 
Christian background. | 

These ideas are irrelevant and inapplicable to Sikhism where the 
Scripture, as now universally accepted by all, was authenticated by the 
Fifth Master himself, declaring it to be both revealed and final. Sniping 
by ‘friends’ apart, this is the academic and real position, as given to us 
by the Fifth Master. 


MAnuscrirt 1245: 

» Now we come to Manuscript 1245 on which Pashaura Singh Builds 
the entire edifice of his Ph.D. thesis. He calls it a draft of the Adi Granth 
prepared by Guru Arjun through Bhai Gurdas. (a) The raft theory, we 
find, is too flimsy to sustain. But Pashaura Singh seems to know of no 
wavering from the thinking or plan of his surpervisor, the ex-Batala 
Missionary. (b) The second significant feature of MS 1245 is the 
coincidence of its sudden appearance, almost from the blue, on the 
shelf of an Amritsar dealer and its purchase by the University in 1987. 
It is also in 1987 that the ghost article, recommending textual criticism 
and announcing the start of work by Western Sikh ‘friends’ appears. 
Again, it is in 1987 that Pashaura Singh supervised by McLeod takes 
up the subject of textual criticism for his Ph.D. work. It is difficult to 
dispel the thought that this triple coincidence of events in 1987 has an 
adverse significance for the authenticity of MS 1245 or that all this has 
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some connection with the traditional plan of 'muddying' the waters. (c) 
The third unfortunate fact is the history or lack of history of MS 1245. 
It has no history whatsoever. The entire literature of Sikhism, including 
the Survey List of Shamsher Singh's Catalogue of old manuscripts, or 
the Sikh tradition does not refer to its existence anywhere. (d) The 
dealer who sold it in 1987 does not know of its history. The dealer's 
supposed note typed on the manuscript is very revealing. It contains 
almost every argument Pashaura Singh had given to suggest its 
antiquity, namely, its having been with Baba Budha whose hymn is 
written on it, its not having Bhagat Bani, its having Satgur Prasad and 
not Gurprasad, its not having the line of Aad Sach, jugad Sach, etc. On 
an oral and lengthy examination of the dealer, Harbhajan Singh, by 
scholars, he stated that he got this manuscript (which he said was the 
only one he had and sold it to the GND University in 1986 or 1987) 
from Rajasthan, alongwith a few other Mehrban group (Meena) books. 
He repeatedly mentioned its Mehrban antecedents. He did not say a 
word about its other noted characters or its Baba Budha antecedents. 
This would appear to suggest that the distorted note was-written at the 
instance of someone else, and for that reason, the dealer had no idea or 
remembrance whatsoever of its contents. His only recollection was 
that it was a Mehrban Granth which he sold to the University in 1986- 
87. | 

On interview, the renowned successor, Sant Baba Darshan Singh, 
at the seat of Baba Budha, clearly stated that there was no handwritten 
Bir linked with Guru Arjun or Baba Budha with them, and that the 
question of selling such a prize, if available, could never arise. He also 
said that they had never known of Baba Budha jee having composed 
any poem or bani, and gave a written statement to that effect. But the 
most inexplicable fact is the complete silence of Pashaura Sigh about 
its history. He founds almost all of his conclusions, largely on this 
manuscript, and yet he says nothing about its source or custody during 
the preceding 400 years. There is not even a word suggesting that he 
made any attempts to trace its past or inquire from the dealer or 
elsewhere, its history, which is the basic requirement of the reliability 
of a manuscript. He makes a clear reference, without any supportive 
evidence or inquiry, that the manuscript had remained with the family 
of Baba Budha. But equally intriguing is the fact that although he was 
in Amritsar for about a week, and MS 1245 is the corner stone of his 
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thesis, yet he never cared to verify its history from the well known 
Gurdwara or Centre of Baba Budha where the present successor is 
Sant Baba Darshan Singh, who lives only a few miles away from 
Amritsar. The successors at the Baba Budha centre completely deny 
any knowledge of it. All this demolishes the reliability or value of the 
manuscript. One wonders if a scholar working for a Ph.D. thesis could 
be so blissfully tgnorant, smug, or unconcerned about the history of 
the basic manuscript of his work. Equally intriguing is the apparent 
lack of concern on the part of the supervisor in this respect. 

(e) The Japuji in MS 1245 is virtually the same as in Mehrban 
literature. This with the presence of a couplet with the word Nanak 
seeking to attribute its authorship to the Guru, even though it is not 
Gurbani, shows that it is a Mina collection. One of the reasons for 
preparation of the Adi Granth was the circulation of such misleading 
hymns. All this and the clear statement of the dealer that he got it from 
Rajasthan from a Mehrban group, establishes its Meharban or Mina 
character. 

(f) Lack of consistency is always a natural proof of one's bias or 
motive. In 1975 McLeod attacked the authenticity of the Kartarpuri 
Bir saying that the Banno bir was original, because it contained more 
material than the Kartarpuri Bir, "The conclusion which seems to be 
emerging with increasing assurance was that the widely disseminated 
Banno version must represent the original text; and that the Kartarpuri 
manuscript must be a shoztened version of the same text." Now Pashaura 
Singh, approved by McLeod, uses manuscript 1245 to attack the 
authenticity of the Kartarpuri Bir, because it is a shorter version, "If the 
standard rule of textual criticism that "the shorter reading is to be 
preferred to the longer one is considered, the text of this manuscript 
comes out to be the earlier than the famous Kartarpuri manuscript." 
Both Pashaura Singh anc his supervisor seek to attack the authenticity 
of Kartarpuri Bir on the basis of MS 1245, even though it is a Mina 
collection, and is, as facts prove conclusively, a post-1606 manuscript. 
b (g) Intriguing also is the contrast of approach of McLeod, to this 
manuscript, which is brought forward to oppose the authentic Sikh 
Scripture, on the one hand, and to the views attacking the Kartarpuri 
Bir, on the other. The Adi Granth is dated, andit has the Nishan, which 
is virtually the signature of the Fifth Guru. The Nishan is listed in the 
Table of Contents. Besides, the notes of dates of demise of the first 





78 ABSTRACTS OF Siku Stupies: Jan-Marcu 2015/546 NS 


four Gurus and the note regarding the Fifth Guru are in different shades 
of ink, although both are in the hand of Bhai Gurdas. All this, its proper 
custody over the centuries, and numerous other internal and external - 
pieces of evidence, prove its authenticity. Despite the knowledge of 
this conclusive evidence, McLeod wrote in his Berkely paper of 1979, 
doubting the authenticity of Kartarpuri Bir: "One is the obscurity which 
envelops a significant period of the text's actual history." 

And similarly, Archer wrote in his article, "It is said that Guru 
Tegh Bahadur hid it once for 14 days in the river Beas to protect it but 
there are no signs of water damage." He concluded that "Its authenticity 
cannot be proved.' In one case the alleged uncertainty of custody for 
14 days disproves the authenticity of a manuscript, but in the other ` 
case its lack of history or knowledge of custody for 400 years is ignored 
as of no consequence. As against it, MS 1245 has no date, no Nishan 
of the Fifth Guru, and no clues about its scribe, or the history of its 
custody in 400 years. And yet, McLeod seems to have suddenly turned 
the Nelson's eye to all this. Bias could be a reason for such incongruous 
conduct. 

(h) There is another intriguing contrast. Whereas the Kartarpurn 
Bir contains the Fifth Guru's Nishan, MS 1245, according to Pashaura 
Singh, and as seen by us, has a forged Nishan pasted.on it which is 
considered to be that of the Ninth Guru, on the basis of identity of 
handwriting. But the owner represents this Nishan as that of the Sixth — 
Guru. And yet, on the basis of MS 1245, whose owner has evidently 
forged the Nishan of the Sixth Guru, Pashaura Sigh and his Supervisor 
suggest that Guru Arjun made theological changes in the Bani of Guru 
Nanak. We wonder if modem scholarship or textual criticism involves 
attacking authentic Scripture on the basis of a forged manuscript, 
especially when even its owner does not pretend to claim it as of Guru 
Arjun's period. No one can be blamed, if such ‘friendly Western 
scholarhip' is considered to be suspect, and to have brought its 
reputation to an unenviable level. 

(i) MS 1245 is not a Bir. It is just a collection of ‘hymns recording, 
as the scribe has been able to find them. The collection includes both 
Bani and non-Bani, and the hymns stand recorded without any order 

of ragas or any other order as in the Adi Granth. 
| It is significant that the dates of demise of first five Gurus are 
written on leaf 1255. Normally these dates are written either in the 
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beginning or at the end of a manuscript. But even after writing these 
dates on leaf 1255, the scribe went on collecting upto leaf 1266, the 

~ Bani of third, fourth and fifth Gurus as well as non-Bani. The recording 
is all haphazard, without any system or sequence of any kind. By no 
stretch of reason can the manuscript be called a Bir or a draft. It is just 
an odd recording of available hymns the scribe could lay his hands 
upon. 

(j) There is another intriguing fact. We are not told that MS 1245 
has any known history. It entered the vision of academic forum in 
1987 after it was listed in the university catalogue following its 

( purchase. The entire thesis of Pashaura Singh and the arguments of 

textual analysis are largely based on this manuscript. Without it, 
Pashaura Singh could make no comparison or progress in the field of 
his research, because in the Sikh academic world no such manuscript 
or first draft has ever been mentioned. Neither Pashaura Singh nor 
McLeod ever visited Amristar after the cataloguing of this manuscript 
until 1990. How is that Pashaura Singh chose the subject and his 
supervisor approved of it, when both of them had no knowledge of the 
existence of MS 1245, or anything like it, in the absence of which no 
one could make any headway in this field? Besides this a number of 
other questions arise. Did Pashaura Singh know of it and its contents? 

- Did he include mention of its basic importance in his synopsis? If so, 
who conveyed the presence and the detailed contents of MS 1245 to 
him in 1987 so as to give him both material and confidence to start his 
textual venture? In the background of ghost articles the truth mav be 
quite revealing. | 


MS 1245 was SCRIBED AFTER 1606 A.D. : 

As one fact alone is enough to knock the bottom of the dating or 
period regarding the time of scribing of MS 1245, we need not go into 
many other details and facts. Manuscript 1245, according to Pashaura 
Singh, contains the dates of demise of all the first five Gurus. He writes 

that they are in the same hand, and although he gives no reasons for it, 
The says that the date' of the fifth Guru was recorded later. The factual 
position, as clear from our examination, and the photocopy of the five 
dates, is that the dates of demise of all the five Gurus are in one hand 
and in the same shade of ink. This shows conclusively that the 
manuscript was scribed after the demise of the Fifth Guru (1606). And, 
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thus, the question of its being a draft by Guru Arjun cannot arise. 

- Accordingly, the entire rationale of the thesis of Pashaura Singh | 
regarding alleged changes by Guru Arjun becomes baseless. Pashaura 
Singh well understood the significance of this feature of the manuscript. 
Therefore, he appears to have been obliged to make the mis-statement 
that the date of demise of the Fifth Guru had been written later, although, 
he could give no reason to support it, since the hand and shade of ink 
were the same. Second, the scribe or the owner of the manuscript does 
not attempt to give by way of the forged Nishan of the Sixth Guru, a 
date earlier than the period of Guru Hargobind. This shows that its 


being a manuscript of a time prior to 1606 is out of the question, and Y 


was not claimed as such. Actually the handwriting of Nishan shows it 
to be of 10th Guru, and, thus MS 1243 could only be of the time of the 
Ninth Guru. 

Pashaura Singh's guess about the scribe of MS 1245 is also 
untenable. He conceded that although the hand writing of the scribe 
does not-match with that of Bhai Gurdas in the Kartarpuri Bir, Bhai 
Gurdas must have improved it by the time he wrote Guru Arjun's Granth. 
Seemingly, he also improved his knowledge of Gurmukhi writing, since 
MS 1245 is not written in the kind of script with matras, in vogue in the 
period of the Fifth Master. 


Further, if Bhai Gurdas wrote MS 1245, how did this manuscript” 


travel from the Bhallas to the area of the Baba Budha family? Since the 
handwriting of all the five dates is the same, as seen by us, the 
‘improvement of handwriting’ theory of Pashaura Singh falls to the 
ground and the scribe could never be Bhai Gurdas. For, the five dates 
stand written simultaneously by the same scribe. And, what was the 


need of writing the date of demise of the Fifth Guru, if it was merely a . 


discarded draft? Further, why were the dates of demise of subsequent 
Gurus not mentioned? Evidently, the writer never intended to claim a 
date prior to 1606 A.D., i.e., the period of the Sixth Guru, which is 
fixed by the author having forged the Nishan of Guru Hargobind. Just 


a 


as the author of the manuscript has, by the pasted forged Nishan, sought * i 


to extend his ambitious claim about the time of scribing MS 1245, 
Pashaura Singh has now so irrationally sought further to extend that 
period to the time of the Fifth Master. 

The fact that the dates of demise are on leaf 1255 and the scribe 
records the Bani of Gurus and other hymns on the subsequent over 
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twenty pages, shows clearly that manuscript continued under use and 
pteparation even after 1606 A.D. Further, the manuscript has a hymn 
alleged to be of Baba Budha in which the author uses the word 'Nanak' 
for himself, as was done by the Gurus. This fact, as referred to earlier 
alone ts sufficient to prove that MS 1245 is spurious, and is a production 
of an anti- Guru or anti-Sikh section. Because a devout Sikh would 
never pass his own poetry as Bani of Guru Nanak or his successors. 
such pretentious profanity on the part of Baba Budha is inherently 
impossible. 


AVAILABLE MATERIAL IS UNAUTHENTIC: 

As it is, there are hundreds of manuscripts of the Aad Granth, 
with private owners and in the Sikh Gurdwaras. Everywhere the owners 
keep them with utmost respect and veneration, and usually try to 
establish their antiquity by linking them with one of the Gurus or some 
other historic figure. Yet, so far, never has the story of a draft or the 
claim of a Bir being earlier than 1604 A.D. been made. This is the 
déadline, because, in the existing tradition, history and ‘facts, everyone 
knows that any claim beyond that date would be unacceptable and 
even ridiculous. The earliest story in this regard was the Banno story, 
claiming the simultaneous scribing of the Bir by Bhai Banno in 1604 
AD. The facts have conclusively revealed that the story has no basis, 
and that this Bir is dated 1642 AD. Human ingenuity can be unlimited 
but so far no one has dared to claim the existence of a manuscript of 
the Adi Granth earlier than that of 1604 AD. 

Of course this 'research' has now come from the so-called 'friendly 
Western scholarship’. The point to stress is that there are innumerable 
hand-written copies of the Adi Granth. If this kind of irrational claim is 
entertained, anyone can come forward with spurious arguments, seeking 
to claim authenticity for his Bir, and to ‘muddy’ the waters. 


NEED FOR INVESTIGATION TO Stop MALPRACTICE: 

One fact more needs to be mentioned. After the destruction of the 
_ Sikh Reference Library in 1984, the story is current that many of its 
manuscripts are still available and persons are making claims of their 
ability to procure them for a price. Such trade is said to be going on 
both inside and outside India. MS 1245 could be part of the goods 
being traded about. It is, therefore, essential that the entire transaction 
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and the matter be looked into. 


SIGNIFICANCE OF KARTARPURI Bir : 

The creation of the Kartarpuri Bir or the authenticated Adi Granth 
by the Fifth Master is a landmark in academic and religions history, ` 
which, apart from showing the Guru's vision and sagacity, has the 
deepest significance. The Guru had all the authentic material available 
to him. The Sikh Sangat of the time, although sizeable, was well known 
to the Guru. Second, the Bani of the earlier Gurus, if claimed to be 
present with any Sikh, could not remain unknown or undisclosed to 
the Guru. In fact, every claim of such Bani in existence would have 
been proudly and voluntarily offered to the Gurus. The Fifth Master 
took a long period to complete ‘the Bir, which he considered to be 
sacred. Every Bani, hymn or couplet in the Adi Granth is numbered, 
with progressive totals indicated in the text. These are also listed in the 
Table of Contents. It shows his decision to make sure that no one could 
in the future make any interpolation or change in the text. He would 
certainly have exercised utmost care to ascertain the authenticity of the 
material before recording it in his Adi Granth. We have the story of 
Pransangli which was obtained from Ceylon, but later rejected as 
unauthentic on scrutiny. We can be absolutely sure that any Bani in 
existence at that time, was available to him. It is rather far fetched that 
after 400 years someone should come forward and claim a greater * 
sense of discrimination, spiritual perception, vision or ability to know 
or test the authenticity of the Bani, than Guru Arjun. Dev ji. His 
preparation of the Adi Granth was a clear declaration of three facts. 
One, that the Bani in the Adi Granth is the only true. Bani of the Gurus. 
Two, that no Bani of the Gurus has been left out by him outside the Adi 
Granth. Three, that any claimed existence of the Bani could not be 
true, since the same would have been scrutinized and tested by the 
Fifth Master himself. Obviously any claim made subsequent to that 
would be meaningless, since in the above context post-facto claims 
would always be spurious. 

It is also impossible that anyone withheld any Bani from the Fifth af 
Master, only to disclose it now. The Gurus lived for over a hundred 
years after 1604 AD., and there is no record of any additional bani 
having been offered during this period. Only the Bani of the Ninth 
Master was included in the Guru Granth. The Guru has given us not 
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only an authentic Scripture but also a supreme touchstone to test 
whether anything produced or represented by anyone is Gurbani or 


Tnot. The corollary of Guru's edict or decision is that any suggestion of 


a hymn which is outside the Adi Granth, being called Gurbani is a 
clear act of blasphemy. l 

From the above context one conclusion is inevitable. Since the 
very object of Guru Arjun was to locate, identify and compile authetic 
Bani in order to exclude all pretensions that were being made about it 
in some quarters, including Minas, what he included in the Adi Granth, 
is the only true text of the Bani. Consequently even if there was anything 

Isewhere in a form different from that in the Adi Granth, the logical 
corollary is that it was either spurious or stood incorrectly recorded, 
which was the reason for the Fifth Master having rejected it or having 
rejected it in the form in which it was there. 

It is sheer lack of logic of Pashaura Singh's argument, that has led 
him to make the main suggestion that Guru Arjun changed his own 
Bani in the final Adi Granth. The evident, the logical and the simple 
inference is that the scribe of MS 1245 has wrongly copied not only 
the Bani of Guru Nanak but also of Guru Arjun, and.has forged the 
Nishan of the Sixth Guru to claim authenticity to hide the spurious 
character of his work. It is the good luck of the scribe of MS 1245 that 


posthumously he has found in Pashaura Singh and his supervisor 


enthusiastic advocates and logicians who have called his work an 
original compilation. If the topsy turvy logic of Pashaura Singh is to be 
followed, every plagiarist would claim to be the author and every author 
would be in the dock. 


BASELESS INSINUATIONS: 

Pashaura Singh seeks to depict the Fifth Master almost as a political 
figure, anxious to attract followers in order to gain sociopolitical 
prominence and standing. He writes, "their (Ravidas's and Dhanna’'s 


i hymns) inclusion in the scriptures reflects a situtation wherein the 


followers of those Bhagats (The Jats and Cobblers) were attracted to 


the Sikh fold in large numbers." "Although Kabir is prominently 


represented in the Sikh Scripture followed by Namdev; Ravidas and 


| Sheikh Farid, eleven other figures from different regions and castes 


are given a token representation to justify the Sikh claim to universality". 
Further it is the same logic that makes Pashaura Singh also to say, 
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because of the absence of Bhagat Bani in MS 1245, that the reasons 
for inclusion of some Bhagat Bani in the Adi Granth were not ideological 
but mundane or almost political. For he writes regarding the Bani off 
Bhagat Dhanna, "Its later addition may reflect a situation when Jats 
were attracted into the Sikh fold in large numbers. It should be 
emphasised that the inclusion of Bhagat Bani in the Adi Granth, may 
have been motivated primarily by the popular impulse of the times in 
which different sectarian traditions (Sampradays) were equally involved 


rt 


CHANGE OF GuRU NAnak'S Banı THEOLOGICALLY IMPOSSIBLE: 

We have already given reasons why a change in revealed Bani is* 
a*theological contradiction. So far as Guru Nanak's Bant is concerned, 
it is doubly so, because his spiritual status has been recognised to be 
unique and exalted. As explained by Bhai Gurdas in his 20th Var, Guru 
Nanak was Guru or Gurmukh from the very start, and received directly 
the Grace of God. But every other Guru, as stated in the Var, was first a 
Gursikh, and subsequenty became the beneficiary of His Grace through 
Guru Nanak or his successor, Accordingly it is an inherent theological 
impossibility that Guru Arjun could ever think of altering the Bani of 
Guru Nanak, much less his theology. 


MOHAN POTHIS: re 

Apparently Pashaura Singh's presumption is that Mohan Pothis 
were got recorded at the instance of the Third Master. This presumption 
is also baseless. For, the date on one of the Mohan Pothis as claimed 
and recorded, is 1595 AD. Evidently to give priority to Mohan Pothis 
by calling them a pre-Fifth Guru manuscript, is as ridiculous as to 
consider MS 1245 with the forged Nishan of the Sixth-Guru, to be an 
earlier draft. While there can be some plausible reasons for considering 
a manuscript to actually be of a date later than the one recorded on it, 
it is absurd to attribute it to a date earlier than the one written thereon. 
The story about Mohan Pothis 1s impossible and self-contradictory. 
Because, it is unthinkable that the Third Master after having appointe¢- 
Guru Ram Das as his successor, would give the Bani dictated by him 
to his adversary who openly refused to recognise the Fourth Master. 
The hymn in the manuscript cursing those who did not recognise their 
‘Hundi', could only be from a frustrated and discarded group and never 
from the benevolent and beneficent Guru. 
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CONCLUSION: 

Our review of Pashaura Singh's thesis supervised by McLeod leads 
to some clear conclusions: (1) For several individually conclusive 
reasons, like forged Nishan of the Sixth Guru, the one-time record of 
the dates of demise of the first five Gurus, its lack of known writer (or 
scribe), dating, history, etc., MS 1245 is obviously of ‘a date far later 
than 1606 AD. (2) Because of a couplet with the word Nanak now 
attributed to Baba Budha, it is certain that the manuscript is the 
preparation of someone in the anti-Sikh quarters, i.e., the Mehrban 
group as also disclosed by the dealer. (3) There are numerous factors 

“and facts to suggest that in the preparation of the thesis the concerned 
persons have crossed bounds of academic propriety and made 
statements that are apparently indefensible or blasphemous. For 

| example,.it is not possible for a disinterested person to ignore that (a) 

' In 1975 McLeod wrote that in the Adi Granth, now Guru Granth Sahib, 

‘inept deletions’ of an unacceptable hymn' had been made, and even 

when he knew from Jodh Singh's book that there were no such 
deletions, and even when he had never examined the Kartarpuri Bir, 

and the Banno Bir, for which he claimed originality. He continued 
| repeating these unwarranted and incorrect allegations, but virtually 

retraced them only after he had been accused of blasphemy. (b) 

Apparently doctored reproduction of Dr. Leohlin's papers appeared 

| under his name in 1987 and 1990 even when Loehlin ‘was invalid or 
| dead, and for these reasons was unlikely to write them. (c) The triple 
coincidence of the appearance of a ghost article, Pashaura Singh taking 
up his research work on the subject and the appearance of MS 1245 in 
the same year (1987) is a very intriguing circumstance. This coupled 
with the idea of a-draft by Guru Arjun, which first appeared in McLoed's 
book of 1975, and which forms the entire base of Pashaura Singh's 

thesis: would, together with the other factors, seemingly suggests a 

planned course of events in calling a post 1606 manuscript, with a 
forged Nishan, a draft by Guru Arjun, and alleging on that account that 
the Guru had made changes in the Bani of Guru Nanak, Pashaura Singh 
supervised by McLeod has made unwarranted and blasphemous 
statement against the Guru Granth, Guru Arjun and the entire Sikh 
community. In fact both these attempts would appear to be quite inter- 
connected, the singular objective being to attack the ‘authenticity of 
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Guru Granth Sahib which has the unique distinction of its having been 
compiled by the Prophet himself. Irrelevant arguments of deletion,, 
tampering with, a first draft, textual analysis, etc., are being advanced, 
the apparent objective being to cloud the originality of the Adi Granth 
(now Guru Granth) through frivolous and uncalled for attempts. (5) 
The facts, chain of events and the matter are too serious to be ignored. 
These need to be investigated with a view to taking, if called for, action 
according to the law, the religious code and the academic regulations, 
because, there seem to be reasons to suggest that the author could 
have an objective other than academic. 

a» 


ol 


Corrigendum 
In the editorial of Oct-Dec 2014 issue of Abstracts 
of Sikh Studies, Master Tara Singh's name was 
errornessly written on page 2 in place of S. Tara Singh's 


name, an MLC from Moga, whose impressive speech 
was instrumental in getting the Sikh Gurdwara 
Management Bill 1925 passed in the Punjab Legislature 
Council. The error is regretted. 

— Editor 








` BLATANT DISTORTION OF SIKH HISTORY AND 
RELIGION 
— SIKH STUDIES IN THE WEST - 


Dr GURDARSHAN SINGH DHILLON* 





The imperative to address the multi-dimensional challenges 
Sikhism faces in the wake of anti-Sikh literature produced by Western 
scholars and the need to rebut this literature has been underlined from 
time to time. It is becoming increasingly clear that there are definite 
political motives behind these controversial writings, aimed at degrading 
and humiliating the Sikh community. The issue has to be approached 
not only at the academic level but also at the sociological and cultural 
level. An awareness campaign needs to be set in motion to keep the 


Sikh community vigilant about the fraud that is being committed by — 


the Western scholars in the field of Sikh studies, in the name or new 
knowledge formations. | 

Most of the readers are familiar with the name of W.H. McLeod 
who, at one time, was a Christian missionary at Batala in Punjab. He 
was also in charge of the Christian Institute of Sikh Studies at Batala. 
He chose to give a materialistic interpretation of Sikh religion and 
history. Earlier it was Dr. Trumpp, a German missionary, who had 
presented a distorted version of Guru Granth Sahib, which had created 
a storm in the Sikh circles. McLeod decided to play a more subtle 
game. In a sudden dramatic turn, he gave up Christianity and turned 
an atheist so that Sikhs may not suspect his motives. He wrote a number 
of books in which he lowered the status of Guru Nanak as a prophet, 
called him a mere saint and a pacifist who preached a religion of 
interiority. He refused to take cognizance of the integrated world-view 
of: the first Sikh Guru which combines. the spiritual as well as the 
material aspects of human existence. He denied “g role of Guru Nanak 


* Prof. (retd), Dept of History, Punjab University, eines # 2059, Sector 
15, Chandigarh 
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as a social reformer and tried to propagate the misleading notion that 
the next Sikh Gurus deviated from the pacifist mission of the first Sikh 
Guru. Distorted versions of Sikh world-view, Sikh religion and history 
have already generated unsavoury controversies. Recently, the ongoing 
debate has degenerated into an almost ugly academic war. This calls 
for a deeper pondering over the issues. 

Nine Chairs of Sikh Studies established in the West owe their 
existence to the hard-earned money spent by dedicated Sikhs. Foremost 
aim of these Chairs was to present true versions of Sikh religion and 
history. But they have deviated from their aim and have fallen prey to 
the devious designs of the vested interests. They all follow the 
methodology and pre-conceived model laid down by McLeod. In other 
words, a fraudulent version of Sikh history has been made easy by 
McLeod. Others just blindly toe his line. The tragedy is that so many 
unsuspecting Sikhs have not seen through McLeod's game. It was quite 
shocking when even ‘The Sikh Review’, issued from Calcutta, dedicated 
an entire monthly issue to McLeod after his death. Why? Are the Sikhs 
so ignorant? 

Anne Murphy, Assistant Professor at the British Columbia 
University has tried to propagate the view that Sikh culture is nothing 
but a material culture. She tries to belittle the significance of the Sikh 
scripture, the Sikh Gurdwaras and the five religious symbols of the 
Sikhs 1.e., the five K's. Murphy dons a Salwar-Kameez, can speak 
Punjabi language and tries to impress the. unsuspecting Sikhs by 
claiming that she is making a very useful contribution in the field 
of Sikh Studies. During her visit to Punjab, she was the honoured 
guest in so many Sikh homes. Bhai Mohinder Singh of Birmingham 
- gave her a lavish financial grant, apart from the hospitality bestowed 
upon her by so many Sikh families in England. Little do these 
worthies know that her book, 'The Materiality of the Past-History 


and Representation in Sikh Tradition’ strikes at othe very roots of- 


Sikhism and Sikh identity. 

Another Western scholar Louis E. Fenech also subordinates his 
judgement of Sikhism to the arbitrary and invented formulations of 
McLeod. His book, 'Martyrdom in the Sikh Tradition: Playing the Game 
of Love' misrepresents the Sikh concept of martyrdom by dismissing it 
as a mere rhetoric of the Singh Sabha leaders. Yet another Western 
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scholar H.S. Oberoi looks upon Sikhism as a peasant’s faith with a 
_ parochial vision. He studies Sikhism in terms of an economic struggle 
of Sikh peasantry. He takes no cognizance of the Sikh ideology, 
institutions and Sikh Gurus’ world view. . 

Pashaura Singh, who had McLeod as his Ph.D. guide, tries to 
prove that the task of compiling of the Sikh scripture, in 1604, was 
accomplished by fifth Guru Arjan along other members of the team 
who should be duly acknowledged, along with the Guru. 

Arvind Pal Singh Mandair who occupies the Sikh Chair at the 
University of Michigan is even more outrageous than McLeod in so 

‘ far as he distorts all the key concepts of Sikhism, dilutes the Sikh identity, 
undermines Guru Nanak’s status as a prophet and propagates a new 
brand of Sikhism, which is nothing but a caricature of Sikhism. He 
openly and rather aggressively promotes the interests of Western culture, 
and toes the line of the political establishment in America and Hindu 
communal outfits in India. He seems to be more of a propagandist than 
an academician. His book, ‘Religion and Specter of the West: Sikhism, 
India, Post-coloniality and the politics of Translation’ is a book so bad 
that it makes bad books look good. It 1s the worst book written so far 
by a Western scholar. And yet a fellow Western scholar Balbinder Singh 
Bhogal acclaims it as the best book on Sikhism. It is not uncommon 

“among unsuspecting Sikhs to send their children to Michigan to attend 
Mandair's lectures on Sikhism as they are not aware of the damage he 
is doing in the field of Sikh studies. 

Western scholars claim to be mainstream academicians and try to 
extend their influence through a network of universities, which award — 
them generous grants, scholarships and Ph.D. degrees. They also 
collaborate with major publishing houses like the Oxford university 
press, the Columbia University Press, the Penguins etc. It is indeed 
unfortunate that the field of Sikh Studies has been ere by the 
so-called Western scholars. 

Need of the hour is to expose, combat and rebut these spurious 
“writings on Sikh religion and history in a more effective and systematic 
way. Here it will not be out of place to cite an example of the Christian 
world. ‘Dan Brown's book titled "The Da Vinci Code’ (2003), a fictional 
account, was based on a theory that Jesus Christ was married to Mary 
Magdalene and that the blood line of Christ continues to date. It led to 
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. wide-spread protests in the Christian world. Thousands of copies of 
this book were burnt. The Vatican had to appoint a cardinal to rebut the + 
claims of this outrageous work, even though it was fictional. The book, 
came to be dubbed as a sack full of lies. The Sikhs too should rise to 
the occasion and take appropriate steps against Western writings that 
denigrate the mission of Sikh Gurus and distort Sikh tradition and 
identity. For more details see author's book, 'Critigue of Western writings 
on Sikh Religion and History. i 

Enlightened and genuine Sikh scholars must realize the gravity 
of this well-calculated challenge and launch a vigorous crucial crusade 
to rebut it with projection of a correct perspective on fundamentals of ~ 
Sikhism, 


SOREN nnn urn enn 





Falsehood exhausts itself. 
Truth alone prevails ultimately. 
- Guru Granth Sahib, p. 953 


Gata nfa sot 


a | 


GURU NANAK'S MISSION & PEACEFUL CO- 
EXISTENCE 


Dr Tosa Singu DniLLon” 





The revolutionary movement launched by Guru Nanak on the 
land of Punjab in India towards the end of 15th century C.E., had 
peaceful co-existence and human welfare among its primary aims. This 
humanistic movement was not given any specific name initially. In 
view of his valuable teachings, Guru Nanak's followers gave him the 
title of 'Guru' out of reverence (‘Guru' in Indian languages means 
‘teacher') and the practice continued in respect of his successors too. 
That is why followers of Sikh Gurus, in turn, got the the nomenclature 
of ‘Sikh’ CSikh' in Indian languages means ‘student'): Guru Gobind 
Singh gave his followers the title of ‘Khalsa’ which is a term derived 
from Persian ‘khalis’ meaning ‘pure’. He also made it mendatory for his 
‘Khalsa’ followers to append ‘Singh’ to male names and 'Kaur' to female 
names (in Indian languages, ‘Singh’, means ‘lion’ and ‘Kaur’ means 
‘princess'). When, in the 18th century C.E., Guru Nanak's mission was 
given the form of an organized/institutionalized religion, it earned the 
name of ‘Sikh Dharam’ or 'Sikhi' for which ‘Sikhism’ has been adopted 
in English. Guru Nanak was born in 1469 C.E. and he had a line of 
nine successors up to Guru Gobind Singh who breathed his last in 
1708 C.E. 

The term 'Dharam’, as used in Indian languages, generally, gives — 
out two kinds of meanings which are mentioned as below. 

l. An individual may use 'Dharam' for one or more ethical 
principles on which he/she bases his/her life-style for an ideal living, 
without associating himself/herself with any particular sect. For 
example, one may say, "Truth is my only Dharam" or "Serving the 
needy is my only Dharam". It is not necessary that such a person needs 


.* Iqbal Singh Dhillon is former Director Youth Welfare, ee nee 
Chandigarh; E-Mail: <drisdhillon@yahoo.com> 
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to be a theist or he/she belongs to any organized/institutionalized 
religion such as Chritianity, Islam, Hinduism, Budhism etc. 

2. ‘Dharam’ is an organized/institutionaized religion which 
advocates faith in specific deities, prophets, rituals, worship-rites, beliefs, 
principles, rules, priestly-class and scriptures. In brief, an organized 
religion is adopted by a particular sect of people who have a set of 
mutually accepted spiritual beliefs along with dogmas and rituals 
connected with these. There are about 4000 such religions in the world 
out of which Judaism, Chritianity, Islam, Hinduism, Budhism, 
Zoroasterism and Jainism are considered major identities. 

During Guru Nanak’s times, there were sects of chiefly 
Mohammadens, Hindus and Nath-Yogis prevalent around him though 
he had had interaction with many other sects during his long tours in 
India and abroad (these tours are known as Udaasis). But Guru Nanak 
did not launch his mission as another religion parallel to the religions 
prevailing in those times in the world. Nor did any of the successor 
Gurus make any attempt to give his mission the form of an 
institutionalized religion. Instead, the mission Guru Nanak had launched 
remained purely a revolutionary and humanistic movement till the early 
part of the 18th century C.E. 

If we peruse the subsequent history of the world, we find that a 
movement having aims and objectives similar to those set forth by — 
Guru Nanak's mission surfaced in some European countries especially 
France and Germany in the 19th century C.E. In due course of time, 
this European movement was given the name of ‘Humanism’, Sadly, 
name of Guru Nanak could not be associated, at this ‘time, with this 
international humanistic movement as its founder because of lack of 
rapport, geographical distances and time-gap involved. The movement 
launched by Guru Nanak had almost been eclipsed and further converted 
into an institutionalized religion by the time rapport between Indian 
and European societies was established, Serious dialogue between the 
western cultures and north-Indian cultures started only in 19th century 
C.E. Therefore, the west has known Sikhism only as an organized 
religion. , a 

Humanism is such a secular philosophy which rejects miracle, 
mysticism and bigotry altogether and, at the same time, supports 
prevalence of reason, morality and justice for the benefit of all human 
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beings across the globe. Humanism has three main components: human 
tights, human values and human dignity. However, it may include any 
other secular concept which promotes human welfare for everyone 
living anywhere in the world. Humanist Society, New York was the 
first organization devoted to Humanism formed in the U.S.A. in 1929 ` 
C.E. Many other such organizations sprang up subsequently in the U. 
S.A. and European countries. The U.N.O. granted recognition to the 
movement of Humanism by awarding representation to International 
Humanist and Ethical Union formed in 1952 C.E. with its headquarters 
at Amesterdam, Holland. But Guru Nanak had not only launched a 
vigorous and revolutionary movement of Humanism on the land of 
Punjab 450 years earlier but he and his successors had also run it for 
more than two centuries with a success having no parallel in the world. 

The humanistic philosophy as preached and practiced by Sikh 
Gurus and their committed followers, covers areas of human concerns 
as mentioned below: | 

1. Human Welfare 

2. Human Rights 

3. Human Equality 

4, Human Brotherhood 

5. Human Development (in individual's person) 

6. Human Values (Ethics) 

7. Human Spirituality (God's Benevolence) 

8. Struggle for Human Concerns - 

It is a secular philosophy inspite of faith in God as preached by 
Guru Nanak. His concept of God is totally rational and scientific as his 
philoscphy recognizes God as 'Nirankar' (formless) and not as a ‘personal 
being’. Sikhism, as preached by the Gurus, was definitely no 
institutionalized religion. It had no place for ritualistic God-worship, 
prophetism, mysticism, supernaturalism, myths, superstition and rites. 
It laid special emphasis on the use of reason in every field of lite. The 
only ‘ritual’ it recommended was ‘jap’ or 'stmran' which implies keeping 
God in remembrance all the time. a 

The Sikh Gurus rejected the concept of organized religion 
altogether. A number of references to this effect can be found in Sikh 
Holy Granth. The Holy Granth is a compilation of eloquent verses 
composed by six Sikh Gurus and thirty humanistic personages from 
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across India. To illustrate, two couplets are being quoted as below: 


Aga USH HÍT AAS UH II 
ufg & oy afu fagHE ATH Il 

~ Guru Granth Sahib, p. 266 
The superiormost religion among all religions is remembering God 
all the time and doing noble deeds. 


and 


at dH fue 5 HAGHE |l 

Med TH È fs UTS Il 

| — Guru Granth Sahib, p. 1136 

We are neither Hindus nor Mohammedans, our bodies and our 
selves are connected directly to God. 

Here, ‘Hinduism’ and 'Mohammedanism’ only symbolize ‘every 
organized religion’ on the earth. The Sikh Gurus exhorted all the human 
beings to be humanistic activists instead of following any religion. 
Guru Gobind Singh laid special emphasis on tota] rejection (‘naash’) of 
‘religion’ among other things. He expected every Sikh to be a true 
humanist volunteer and designated him as ‘Khalsa’. A substitute for 
organized religion, mission of Sikh Gurus was a wonderful blend of 
preaching and practice of humanism. The tenets of humanism as 
preached by them and practiced by the Sikh enthustasts are best 
expressed in the verses included in the Holy Granth compiled by Guru 
Arjan, the fifth Guru of Sikhs. These verses are composed in simple 
languages such as Panjabi, Sadhukari and Braj and taken together are 
called 'Gurbaani' (compositions in praise of the benevolent Almighty). 
The philosophy preached by Sikh Gurus is known as 'Gurmat' and it is 
basically humanistic. It is expressed at length in Gurbani enshrined in 
the Holy Granth which is voluminous work running into 1429 pages. 
It is from this point of view that members of the Sikh fraternity have 
been duly ordained by Guru Gobind Singh to revere the Holy Granth 
as their Guru after him and for all times to come. 

‘Sikh Panth' is also sometimes used as synonym of ‘Sikh Dharam’ 
(‘Sikh Religion’). 'Panth' implies 'path' which is used in spirituality or 
literary writings as a metaphor for particular life-style. Initially, ‘Panth’ 
was used in the sense of 'Dharam' mentioned at 1. above for ethical 
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life-style as preached by the Sikh Gurus but, eventually, it came to be 
used for organized religion in the sense of ‘Dharam’ as mentioned at 2. 
above. In addition to it, ‘humanism’ as preached by Sikh Gurus carries 
much larger meaning as compared to 'Panth' even when used for 
denoting ‘life style purely based on ethical principles’. 

It was, perhaps, the vehement advocacy of faith in God and 
practice of ethical principles in Guru Nanak's mission that came handy 
to Brahamanical sects such as Udaasis and Nirmalas to convert Sikh 
movement into an institutionalized religion of their liking when members 
of Sikh community were largely engaged in a struggle for survival 
facing onslaughts of Moghul rulers and foreign invaders during the 
18th century C.E. Sikh centres were converted into temples where 
different types of religious rites and rituals were introduced. Sikh masses 
adopted this process inadvertently and the practice has continued since 
then. 

Guru Nanak and the successor Gurus had worked only for 
establishing Humanism as an ideal alternative to institutionalized 
religion for the welfare of mankind. If their mission is to be called 
‘Dharam’ it is Dharam of the kind mentioned at No. 1 above and nct of 
the kind mentioned at No. 2. Guru Nanak's humanism offers lasting 
‘solution the problems being faced by the humanity on different fronts 
in the modern age. Sincere implementation of the principles underlying 
Guru Nanak's mission can definitely pave the way for peaceful co- 
existence across the globe. 

Let us come forward to revive and preach the humanistic mission 
launched by Guru Nanak for the welfare of and peace. for all around 
the world. 


"HOW TO ENSURE SOVEREIGN FUNCTIONING OF 


SRI AKAL TAKHT SAHIB" 
REPORT OF PROCEEDINGS OF CONFERENCE OF LEGAL 
LUMINARIES AND SIKH SCHOLARS 


a 


p, 





[Organised by International Sikh Confederation & Institute of 
Sikh Studies, Chandigarh, on 11th Oct, 2014] 

One view was that some issues are better left alone, but the other 
view was that the topic of the conference 1s one such issue in which 
the risks of not debating might surpass those of debating. Brushing 
important issues under the carpet for too long can only lead to adverse 
consequences. The very expression ‘Jathedar, Akal Takht Sahib’ arouses 
an emotional response, which, therefore, needs to be handled with all 
the sensitivity that it deserves. The joint effort of International Sikh 
Confederation and the Institute of Sikh Studies to organise this _ 
discussion amongst the Sikh legal luminaries and thinkers was a sincere ~ 
attempt in this direction. 

The deliberations proved extremely meaningful, as ihe issue at 
hand was discussed threadbare from a variety of angles. All the concerns 
raised by participants, as well as those by the Sikh diaspora through 
emails, were studied at length. In the light of these, further discussions 
were held and views sought from the experts, yet again, at individual 
level for further consolidation. The outcome of this conference, along 
with the entire follow-up exercise, has been summed up under legal 
points, options available, food for thought, and summing up: 


LEGAL POINTS x 
Some issues in the legal framework related to the Sost of Jathedar, 
Akal Takht Sahib, which escaped the attention of the legislature, are: 
- In the Sikh Gurdwaras Act, 1925, the word 'Jathedar' does not 
find mention. An amendment of the Act, therefore, is required to 
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create a post of “Jathedar, Akal Takht Sahib”. 
- In practice, the incumbent on the post of 'Jathedar, Akal Takht' is 
an employee of SGPC. But, there are no guidelines defined for 
various aspects of the post, such as, qualifications for candidature, 
appointment, service rules, powers and duties, rules for pay-scale, — 
etc. The secretariat, security, perks, facilities, etc., attributed to 
the post of a Jathedar, Akal Takht Sahib are not mentioned. The 
limit and the nature of authorised rights and duties performed by 
a Jathedar, Akal Takht Sahib, in observance are beyond those of 
the rights and duties specified in the Act. 
In 1997, the SGPC Executive Committee passed a Parbandh 
(Management) Scheme, in which it was mentioned that 'Head 
Ministers’ of Sri Akal Takht Sahib and Takht Sri Keshgarh Sahib 
would be known as ‘Jathedars' of these Takhts, respectively. But, 
in the Sikh Gurdwaras Act, 1925, ‘Head Minister’ is not defined; 
only ‘Minister’ is defined. Also, the duties of a ‘Minister’ and those 
of a 'Head Minister’ are not differentiated. 
The passing of a Parbandh Scheme is to be done by the General 
House of the SGPC, and not by the Executive Committee of SGPC. 
Changing nomenclature (such as, from 'Head Minister’ to ‘Jathedar, 
_ Akal Takht’), is to be done by an amendment to the Sikh Gurdwaras 
Act, 1925. 
Any amendment to the Sikh Gurdwaras Act, 1925, can only be 
done by the approval of the Union Government. 
In the List of Gurdwaras to which this Act applies, Sri Akal Takht 
Sahib is mentioned as a Gurdwara at Serial No. 27 as: ‘Sri Akal 
Takht Sahib [Akal Bunga]’. A "Takht' is not defined to distinguish 
it from a ‘Gurdwara’. | 


Options AVAILABLE 

.' The issue of management of gurdwaras is to be viewed distinctly 
from safeguarding Sikh concepts/ institutions. The neglect of the latter 
“has not only baffled the community but also caused immense damage 

to the image of Sikhi worldwide. It was felt by most that: 
- Given the fact that Sikhs today are spread across the globe, the 
concept of Panth itself has to be redefined. At the time of Guru 
sahiban, Sikhs were in Punjab only; there was no diaspora. More 
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importantly, there was no political democracy, and there were no 
competing political parties. The Sikhs are now members of almost pa 
every political party, each with its own ideology. Hence, no single ` 
political party can claim to be custodian of Sikh Panth. 

To ensure that a political position and that of a gurdwara 
management do not influence each other, any sitting member of 
any party should be ineligible to contest SGPC election, and vice 
versa. Nor should the SGPC membership be used as a spiingbgatg | 
for gaining political status. 

Sikhs worldwide must have a central body, which should be 





- autonomous, and free from political influence, interference. But ™ 


views on the sovereignty of the Jathedar, Akal Takht Sahib were 


divided. One view: The institution of Jathedar, Akal Takht Sahib 


unites the Panth dispersed across the globe. It has been a tradition 
for long and, as such, should continue to exist. The Other View: 
Given the Sikh Ideology, the concept of Panj Pyarae should be 
adopted, so that supremacy/decisive power does not rest with one 
individual. One of the Five could, by rotation, be known as the 
Jathedar/ Mukh Sewadar, and be the spokesperson who 
pronounces the collective decisions taken by the Five. 

The Body should provide leadership and guidance to the Sikh , 
community regarding ideological, academic, social and moral 
issues, etc. Issuing of edicts to excommunicate was considered to 
be an anti-Sikhi practice. 


= Various thoughts/ suggestions were T forth for giving concrete 
shape to the aspirations, of the Panth: 


1. The role of SGPC needs to be redefined. Elections should be free 


from politics - the elections to the SGPC must not be allowed to 


be contested on ticket of the political parties. The role of the SGPC 


should be confined to management of gurdwaras, dharma parchar, 
and functions like education, health, and aid to poor and needy, 
etc. Selection/ election of Jathedar, Akal Takht Sahib should bee 
independent of SGPC. The Jathedar should not be an employee 
of the SGPC, though his salary and other perks should be paid 
from the SGPC funds. 


2. Constitute an 11- or 31- or 51-member body comprising of 
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representatives from major Sikh organisations worldwide, with a 
varying degree of participation of SGPC and other similar elected 
bodies. The body could also be formed by representatives from a 
variety of institutions/ disciplines. Number of representatives cculd 
be allotted country-wise, depending upon their size, Sikh 
population therein, and degree of active participation in Sikh 
affairs. This Body shall then select from amongst themselves, or 
otherwise, a 5-Member Committee as Panj Pyarae, Akal Takht 
Sahib; or Panj Pyarae, Akal Takht Sahib and a Jathedar, Akal Takht 
Sahib, 

. Whatever the process adopted for forming a central body, the 
collegium, so formed, should confine itself to a conference room 
till unanimity is arrived at for one name for Jathedar, Akal Takht 
Sahib. This post should carry religious authority similar to the 
one that the Pope commands among Christians. 

. The General House of SGPC comprises of [approx] 170 elected 
members, and I5co-opted members, approx. There could be 
created another House comprising of an equal number of 
nominated members from all over the world, belonging to various 
fields of study. Each and every major Issue should then have to 
be passed by both the Houses [say, Miri House & Piri House] for 
it to be accepted/ adopted by the Panth. [Like, the Parliament of 
India has Rajya Sabha and Lok Sabha.] 

. Invite nominations/ applications from one and all to create Sikh 
Intellectual Pools, which could be categorised country-wise as 
well as subject-wise, so as to identify experts from all fields from 
different countries and places. This could also be the world 
parliament of Sikhs. Technology can handle this task easily. 
Irrespective of the size of data of Sikhs worldwide, the sentor- 
most one hundred gursikhs could form the selection panel to 
shortlist, say 31 or 51 Sikh scholars, which would form the 
permanent advisory body to the Jathedar/ Panj Pyarae, Akal Takht 
Sahib. Specific advisory committees could be chosen from time 
to time, as per need of an issue to be addressed, from the intellectual 
pools already identified. 

Kindly Note: The options mentioned above have Three ways, 
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each, of getting executed: 
a. Independently of the SGPC, by all Sikh organisations coming 
together voluntarily; 
b. Through the SGPC - (1) by seeking Amendment(s). to ny 
desired effect in the existing Act; 
(11) By getting a New Act passed by Parliament for the 
purpose, to the satisfaction of the Panth. 

6. As an immediate response, like-minded organisations, which feel 
concerned about the recent handling of Sikh affairs; should come 
together and start airing their views on the issues at hand, 
simultaneously. x 

7. As a long-term approach, Gursikh workers/ volunteers to be | 
motivated in every state, city, village to educate the Sikh masses 
to handle their affairs as per Sikh values, which would in turn 
cleanse the electoral system as well as politics. Also, stress should 
be laid on quality education for character-building of the coming | 
generations of the Sikhs. : 


> > 


Foop ror THOUGHT 

All options available must be weighed and evaluated 
comprehensively in terms of their long-term implications. For narrowing 
down to the most suitable course of action, we request you to delve ~e 
deeply upon and keep in mind the following points: 

- If representatives are to belong to only gurdwara managements 

"and/or Sikh organisations alone, then many wise, well-educated 
gursikhs outside these organisations, who could otherwise be 
qualified for the post of Jathedar, Akal Takht Sahib, may never 
get considered for the same. 

- The feasibility of all Sikh organisations voluntarily coming together 
on a single platform has to be assessed carefully for its practicality, 
and there is need to consider if a body formed of a few like- 
minded organisations would enjoy the confidence of the Panth - 
as there may appear another group of similar nature, and more” 
organisations or more elected bodies may be formed, over time. 

- Customary practices adopted by Sikhs during the course of history | 
need to be differentiated from Sikh concepts. The Gurus, in their 
wisdom, gifted us unique concepts [miri-piri, guru granth-guru 
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panth, panj pyarae], empowering us to be in a position to make 
decisions from time to time, as per need, in the light of gurmat. 
These must not be disregarded nor distorted to match practices of 
the day or, for that matter, to match practices of other religions. 
In our day and age and democratic countries, any demand remains 
unfulfilled till it is introduced into the statutes. The passing of an 
Act not only meets the demand but also puts the entire state 
machinery into operation to ensure its implementation. 

If something has to be achieved through the legal route, then legal 
framework of India provides for it. If we want to achieve our 
Goal outside the legal framework, then there has never been any 
one stopping us. Flaws can be removed, and desired features can 
be introduced into statutes through amendments. 

The electoral system does not force elections upon the electorate. 
It offers the option of unanimous selection of candidates. It is | 
possible, therefore, to unanimously select members of SGPC within 
the scope of the enactment. Also, the enactment can be rendered 
redundant by the Panth sidestepping the same, and managing its 
affairs collectively on its own. 

Sikhs are not the only community to have legislation for 
management of their shrines. Even Hindus, Jains, Buddhists have 
Acts to manage their shrines, for example, Bodh Gaya Temple 
Act, 1949,Madras Hindu Religious and Charitable Endowment 
Act, 1959, and so on. There are also shrine-specific enactments, 


such as, for Sri Jagannath Temple, Sri Venkatshwar Temple, Mata 


Vaishno Devi Shrine, to name a few. 
It may look like ‘Food for Thought’ tilts to one side; this may be 


disregarded. It is requested that, while proposing/supporting an option, 
keep these factors in mind, so as to assess the viability of 
implementation of that option. Basically, unless we fully grasp the 
factual position on the ground, we may pick an option which may not 


«ibe feasible. 


If this crucial matter is settled, we would be better placed for 


resolving all outstanding controversial issues through this bady/ 
institution. As such, this is an issue of colossal significance. Such an 
exercise may be replicated at different forums worldwide, and needs 
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to be debated even in drawing rooms, gurdwaras and other Sikh 
Organisations and institutions. | 

We, once again, request your participation, and seek your views * 
on the options [you may add an option to the list] listed above, so as to 
narrow down towards the precise, practical, visionary solution to the 
_ basic issue. To save time, you could just convey a number from the list 
of ‘Options Available’ [1 to 7] to depict your choice; you could also 
prioritise your options. Finer details, of course, would still have to be 
worked out for the short listed option in the next stage, may be in 
another round of brain. storming. This exercise has set the ball rolling: 
and the ball is in the Panth's court. If we cannot collectively envision -« 
our goal and realise the same, then there is none to blame, but we 
alone. 


SUMMING UP 

If the entire exercise is to be summed up to prepare ground for 
the next meet, then we need to delve upon and arrive at a consensus 
upon the following: 

i) Composition of the central body authorised to finalise the 
leadership; 

11) How to realise this central body on the ground; 

iit) Nature of leadership - individual or collective cee or a MIX | 
of both; 

iv) Mode for execution of the plan - voluntarily coming together on 
one platform, or through amendments of the existing Act, or a 
new Act; : 

v) Methodology to achieve the same, as per the mode of execution 
short listed- educating the masses, or -pressure from public/Sikh 
organisations/elected bodies on the legislature, or relay hunger 
strikes, etc., te catch attention of media, or through court, or a 
combination of these; | 

vi) Criteria for searching leadership of stature, such as, knowledge 

= and practise of gurmat, academic excellence, works published, ⁄ 
travels worldwide and exposure to world affairs, packeronng of 
selfless service, and/or so on; 

vii) Role and status of leadership -area of performance, nature of 
jurisdiction; and the like. 
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We are, and will remain, at the service of the Panth. We shail 
„q Shoulder, to the best of our ability, any responsibility specified for us. 


[Dated: 12th Nov, 2014] | Institute of Sikh Studies 
Gurdwara Sri Guru Singh Sabha, Kanthala, 

Opp. Tribune Chowk, Industrial Area Phase 2, Chandigarh 

Phone: +91 172 2642580; Website: www.sikhinstitute.org; 

Email: iosschd@ gmail.com 


& 
Internationa! Sikh Confederation 
X- Plot No - 1, Kendri Sri Guru Singh Sabha, Sector - 28 (A), 


Chandigarh - 160019 
Phone: +91 172 5036879; Website: www.sikhconfed.org; 
Email: iscchd2006 @ gmail.com 


PS: It is proposed that we give ourselves six months to share the 
information contained herein through discussions, seminars, gurdwara 
stages, social networking sites, discussion groups online, pamphlets, 
and so on, so as to narrow down to the most favoured option, and 
another six months to allow the experts to prepare the blueprint as 
well as the roadmap for giving practical shape to the same. 

If every Sikh - individual, organisation, institution, elected body 
performs its duty towards this cause then, within a year from now, we ~ 
could well begin our march toward our well-studied goal. 


el 


ere mann ee 


a 
EPISODES FROM THE LIVES OF SIKH GURUS 





| Erisone No. 38 
HOW TO GET OVER ATTACHMENT 


= A Sikh once asked this question, "O True Empéror, holy men ` 
have risen above worldly attachments. By what thought are they aided? 
Attachment is a very chronic ailment of mankind. By what method 
have they risen above this? Pray, be kind and explain it to us." 

"I will tell you the way the saints have conquered attachment to 
the world. They regard the material possessions as a dream. Just as 
what you see in a dream does not exist when you wake up, in the same 
way saints have woken up to the real knowledge (gyan). All objects of 
the world appear to be transient to them," explained the Guru, and 
proceeded to tell a story, "There was a saint, who had attained a high 
spiritual stage. Living in the midst of the world, he remained above its o 
pleasures and sorrows. Someone came and informed him that his son 
had died. The saint did not express any grief at the news. The people 


- talked about the son thus, ‘Sant ji, your son was very handsome and ` 


young. He was also very Jearned. At his death all others expressed 
their shock. But you have not mourned his death. What considerations 
have influenced your mind? 

"During the night I saw a dream in which I was a king. I married 
and got a son. But when I woke up, there was neither kingdom, nor 
wife and son. On waking from this dream, I heard the news that my 
son of the world of consciousness had died. Then I went to my Gurdev 
and told him of my miserable plight. ‘Swami ji,’ I said, 'not only has my »— 
dream world disappeared, but my real son also is no more. What should 
I do now? I am overwhelmed with grief.’ 


* Parchian Sewa Dass translated and edited by Dr Kharak Singh and Prof 
Gurtej Singh, published by Institute of Sikh Studies (1995) 
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"Give up mourning over both, for the whole universe is an illusion, 
the dream world and the conscious world. What is an illusion, does not 
deserve mourning over. Illusion means that in fact nothing was created, 
or exists. Uncreated objects enter our vision in dreams or in the conscious 
world. Therefore, stop mourning over both,’ explained my Gurudev to 
me, and the reality clearly dawned in my mind. For this reason, I am 
not affected by sorrows or pleasures of the world.' This is the way 
saints have risen above worldly attachments," concluded the Guru. ` 
(48) | | 

. Note 
Episode No.48 

The Guru explains that the way to get over attachment tc this 
world is to always keep in mind the transient nature of the world and 
all that there is in it. 


EpisopE No. 49 
BLINDNESS -TOTAL AND PARTIAL 

Once the Guru explained the significance of the statement "The 

‘Hindu is blind, and the Turk kana (one-eyed). The God-enlightened 

~ are wiser than either." The Sikhs asked, "0 True Emperor, kindly explain 
this judgement in detail. Why is the Hindu completely blind, and the 
Turk (Muslim) half?" The Guru explained, "The elders of the Hindus 
have ruined the path of Hindus, while those of the Turks have cleared 
the path for them. When the Turks sit together, they think-of their prophet 
and forefathers, and talk about their way of life, their austerities and 
their non-attachment with the world. Then they think of their meditation 
and their generosity. Then they miss and lament that while God has 
liberated the saints from the bonds of this world, they themselves are 
still entangled in it. Besides such remembrance, they do some good 
deeds also. For this reason, a Turk has been called one-eyed. And that 
< is what he is. On the other hand, a Hindu has been called blind of both 
eyes. The reason for calling him blind is this: when the Hindus sit 
together and remember their prophets, they only think of the love drama 

of Shri Krishna with the gopis. These dramas alone form the subject of 
their discourses. The stories and their discussion also relate to this love 
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drama. Their songs and hymns centre around these love stories, which are a 
cause for shame. After this they perform the ras, or enact the love drama. 
Beautiful girls in ornaments and costumes are made to dance. Themselves 
they play mirdang (drum) and other musical instruments. The girls dance to 
the music. Guru Nanak describes it thus: 

‘In the Krishna theme, the disciples play on instruments, 

Their mentors enact dances, 

By movement of the feet and moving the head. 

Flying dust falls into their hair. | 

The people watching the fun, amused, go back home. 

All these mime-makers tune their instruments for bread, 

striking themselves on the earth. 

Sing those acting milkmaids and Krishna; 

Sing Sita, King Rama 

Know, God is without fear, without form, of the holy manifestation, 

I Who has created the entire universe’. 
- “Women as gopis move about in their company without hesitation. 
And they claim that by such acts they perform the worship of 
Parameshwar (God). In reality, they are pursuing the pleasure of their 
minds. But they say that they are enacting God's play. For this reason, 
Hindu has been described as blind, devoid of sight in both eyes. The 
game that Krishna played conformed to his status. But his followers 
overlook their own entitlement. For this reason, they commit the blunder. 
Those who thought over Sri Krishna's words, have found the right 
path. But the majority think only of his love drama. For, this alone 
appeals to them. They enjoy it and say that they are worshipping God. 
This is the reason for the appeal of Sri Krishna's love plays." (49) 


me rs os 


Note 
Episode No.49 
The moral of the story is that thinking of the lighter side only of one's 
elders and enacting their love plays, is refusing to see the truth, which-is 
blindness. On the other hand, thinking of the good deeds of elders and 
deriving inspiration from their examples is to see the truth, atleast partially. 
Namdev ji calls the former as blind and the latter one-eyed. 


Put Fad Pt 


` 
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Episope No. 50 
GURU'S LAST DAYS 

How Guru Baba merged his soul, with the Supreme Spirit, is 
explained here, in detail. During the time of the Fifth Master there 
lived one Chandu Khatri, Sahia by caste. He was a resident of Lahore 
and a diwan of the ruler. He wanted to marry his daughter to Guru 
Baba's son. Guru Baba rejected the proposal. Chandu took this 
humiliation to heart. He fed the king with false reports against the Guru, 
which led to torture of the Fifth Master. He continued to backbite against 
the Sixth Master as well, which turned the king against him also. One 


- day the king was seated on his throne at Lahore. All his governors and 


H 





ministers were in attendance. "Is there anybody who will attack Guru 
Har Gobind?" asked the king. Painda Khan, a Pathan, who commanded 
sixteen thousand horsemen, stood up, and paying obeisance to the 
king said, "Your Majesty, I will tie Ram Das (sic.,Guru Har Gobind) 
with the string of my bow, and present him to Your Majesty. This is no 
problem." This made the king very happy. Painda Khan mounted his 
attack from Lahore. He had seen the Sixth Master earlier. The Guru 
was extremely handsome. All the ministers, etc., would come and have 
a look at him on the pretext of paying obeisance. When Painda Khan 
mounted his attack, the Guru was sixteen years of age. The news reached 
the Guru. But the Guru was also a great warrior. He had no fear of 
confrontation and battles. When Painda Khan undertook his expedition, 
the Guru was at Kartarpur. So, he proceeded to Kartarpur. The Guru 
sent his messenger to Painda Khan with this message, "You have seen 
me, and I have seen you. So why should we cause trouble to others? 
You can come from your side, and I shall come from my side. Let us 
fight this religious duel, and let your men as well as mine be witness to 
the drama. Let us leave the outcome to God." When this message from 
the Guru reached Painda Khan, he was very happy. He thought to 
himself that he would capture the Guru like a sparrow. Painda Khan 
was a known fighter. His appetite was phenomenal. He was capable of 


eating ten kilos of raw grain. He could rub the letters off a rupee coin 


with his thumb. Painda Khan accepted the challenge, saying, “The 
proposal ‘sent by you is i times more a to me. You should 
now stick to your wor | 

Thus,. both the armies, the Pathan's as well as the Guru's, stood 
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by. There were a large number of Brar Sikhs with the Guru. Beating of 


drums started from both sides. No arrows were shot or cannons fired © 


from either side. Then from his army Painda Khan came forward. The 
Guru came forward from the other side. Painda Khan was covered 
with arm our from head to foot, and was fully armed. The Guru's horse 
was uncovered, and he himself wore a dress of simple cloth, turban on 
his head, and a shawl wrapped around, sword on his waist and a bow 
in his hand. Painda Khan stood with arrow mounted on his bow, and 
asked the Guru if he would like to usé arrows or swords: 

“Painda Khan, fight the way you like," said the Guru. 

“Guruji, you shoot three arrows, and I shall also shoot three arrows. 
After this we shall fight with swords," suggested Painda Khan. 

"Very well, but you may shoot your arrows first," said the Guru. 
At this the Pathan started shooting arrows. The first arrow flew past the 
Guru's right ear, the second past his left ear. The third one took Guruji's 
shawl with it, leaving the turban intact on his head. When the Path an 
had shot his three arrows, the Guru said, "Now wait, it is my turn." The 
Pathan paused. The Guru went around him on his horse to see if any 
part of his body was not covered with iron, where an arrow could be 
fired. The Guru saw his naked ear. He aime,d his arrow on this point. 
The very first arrow struck its target and pierced through his head 
throwing him from his horse. The Guru came close to the Pathan who 
said, "Guru ji, pray save me." 

"Recite your prayer now. This is no time to save your life," said 
the Guru and cut his head with his sword. After killing Painda Khan, 
the Guru returned to his army, and commanded it to attack the Pathan 


army. The Guru's army pounced upon the enemy. The Pathan army, 
however, fled like cowards, and Painda Khan's son was also killed, 


besides several other Path an leaders. A large number of them sustained 
injuries. While sevéral drowned in the river, some managed to-cross it. 
A large number of horses fell into the hands oF the Sikhs. This operation 
took place at Kartarpur. . Le 

‘Years later, a grandson of the same ‘Painda Khan met the Tenth 
Lord somewhere in the ‘eastern territories. The Guru seated him: near 


himself with great affection and honour. He gave him a regular daily . 


allowance. Whenever he came, the Guru talked to him sweetly. Later, 
he would always remind him thus, "O: Khan, if somebody has killed 


> 
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your father as well as grandfather, will you not avenge their deaths, being 
son of a Pathan? If one does not, he is not son of a Pathan, but somebody 
~ else." Every day the Guru would talk to him like this in order to incite him. 
In his heart the Pathan also knew that Ram Das (sic. Guru Har Gobind) had 
killed his father and grandfather, and that Guru Gobind Singh was his 
grandson, and was occupying his seat. A long time passed and the Guru 
continued to incite him like this. One day a Sikh came and presented a very 
sharp dagger to the Guru. At the same time the Path an also reached there. 
The Guru called him by name and affectionately seated him beside himself. 
The Guru drew the dagger out of-its sheath, handed it over to him, and 
-= asked, “Pathan, haw many times should this dagger be struck to kill a 
man?" | 

"Guruji, if properly struck, one should suffice," relpied the Pathan. 
Turning to him, the Guru said, "If one who has killed your father and 
grandfather is there in front of you, while you have such a dagger in - 
your hand, and you are young and son of a Pathan, and if you still do 
not avenge the death of your father and grandfather, then shame upon 
you! You cannot claim to be son of a Pathan." So saying the Guru 
closed his eyes, as if he was dozing. This was his opportunity. He 
pushed the dagger into the Guru's abdomen three times in quick 
succession, and tried to run away. The Guru caught hold of him, and 
said, "You have had your turn. You have to let me have mine." And the 
Guru dispatched him off. Report of this incident reached Bahadur Shah. 
He sent his royal surgeons and physicians for the Guru's treatment. 
They were able to heal the wound and give a bath to the Guru on the 
eighth day. 

The Guru's body had recovered. But he had decided to abandon 
his physical frame. With full force he stretched the string of a bow, so 
that the wounds, which were still fresh, opened again. The surgeons 
could see that the Guru was himself directing the course of events. 
Seeing this, they went away without attempting further treatment. The 
Guru reached Nanded in a palanquin. The town is known as Nanded, 

‘as well as Abchal Nagar. It is in the East. Reaching there the Guru said, 
"We want to end our physical existence here. This town, Nanded, is a 
most sacred place. Once the town was spread over fifty two kos { one 
kos is approximately two kms.). Devtas lived here. Sidhas and saints 
had their dwellings here. We want to quit our body here." A huge yajna 
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was arranged at this place, in which all kinds of foods were served to the 
Hearts’ content of everybody. The Guru arranged purchase of fuel wood for | 
his cremation. The Sikhs collected a lot of sandalwood. They collected 
incensce, saffron and scents. Many Sikhs could not help crying aloud. One 
pahar before leaving his body, the Guru recited the following quartet: 

‘Ever since I grasped Your feet, 

Everything else has lost its appeal. 

Rama, Rahim, Puranas, Quran - All say different mune 

* J accept none of them. 

Smritis, Shastras, Vedas, all deal with mysteries, 

J pay no heed to them either. 

O the Wielder of the Sword (All-powerful One), 

This is all Your Grace; You, not I, have said everything.’ 

Then the entire Khalsa gathered and prayed, "O True Emperor, 
give the Khalsa a leader." 

"I have placed the Khalsa under the protection of the Timeless 
Lord (Akal Purkh)," said the Guru. He changed his dress, wore a new 
set of arms and ordered, "No additional clothes are to be put on my 
body. Let it remain in the same clothes and arms.” In his own presence 
the pyre was laid. When it was done, he climbed up the pyre and squatted 
on it in posture of meditation. Thus, he merged his soul with the 
Supreme Soul. Then the Khalsa laid sandalwood and incense, besides ~ 
rose perfume and saffron on the funeral pyre. Everybody showered 
flowers that piled into heaps. Liberal quantity of ghee (butter oil) was 
poured over it. As soon as the fire was lighted, everybody started crying, 
and a din rose which lasted for a long time. Several Sikhs attempted to 
jump into the pyre, but the attendants stoutly resisted, and did not let 
anybody do so. When the pyre turned into ashes, there was no trace of 
the body or the arms. Everybody believed that Guru Baba had taken 
his body along. There was a prolonged ovation. Countless kirtan 
sessions were organised. A memorial was raised at the spot, around 
which a number of dharamshalas were later constructed. Everywhere, 
the holy Granth was recited and the rababis sang hymns. There the“ 
Khalsa settled in large numbers. This has become a place for praise 
and meditation of the Lord. The place reminds one of the Guru. 
Whoever goes there, attains happiness. The world worships it with 
offerings. AIl kinds of prayers are granted by the Guru. All kinds of foods 
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are served, and all Sikhs and saints s enjoy it. This place fulfils the aspirations 
of all beings in every way. 
Funeha: Sewa Das Udasi has authored this series of anecdotes — 
'This book of the Guru's praise and discussion of the saffron of 
his love. The Guru's praise is endless and beyond measure and beyond 
reach. For my own good have I made this humble attempt. Here ends 
the sakhi of Guru Gobind Singh’ With this one sakhi the number of 
stories has reached fifty’. 
Dohira : ‘Study and listen and grasp in your mind 
the secrets of the saints. 
You will attain salvation and freedom from 
suffering in this world.’ 


nt gh Pt 


Note 
Episode 50 

The author gives his own account of the last days of the Guru at 
Nanded. His version can only be explained by his firm conviction that 
life and death are in the Guru's own hands. Having accomplished the 
divine mission, the Guru had decided to leave. He himself, therefore, 
caused the circumstances leading to his departure, and even organized 
- his last rites himself. 


ON THE ISC FRONT 


Lt GEN KARTAR SINGH* 





INTRODUCTION 

The last three months involved us in visits to our field areas in 
Moga, Gurdaspur and Patiala Districts to address teachers and students ` 
on Education matters and employment opportunities. By September 
2014 most of the applications for availing scholarships under various 
Central Govt. Schemes have all been sent. A total of over six lakh 
applications have been submitted from Punjab's Rural Areas alone. 
ISC has managed to increase the response by 25% percent over last 
year by dint of our increased involvement of dedicated field workers. 


SixH Awarps 2014 - AWARD or Honour 

An internationally renowned Sikh Organisation nanied "Social 
Educational Welfare Association (SEWA Regd.)" located at JANDIALA 
GURU in Amritsar Distt. has been selecting and awarding a few _ 
Gursikhs who have rendered outstanding sewa to society at large during 
the year. You all will be glad to know that our recommendation for this 
award in respect of our Secretary Col. Jagtar Singh Multani for his 
outstanding work, as member of the ISC, in the field of uplifting 
education in the Rural Areas and getting over Rs.200 crores of Central 
Funds under the PM's 15 Point Programme for Minorities disbursed 
among meritorius and needy students has been accepted. We have 
been invited to this ceremony at Jandiala Guru on Monday 29th 
December at 6:30 PM sharp. The event will be telecast live on all major 
Punjab Channels. The award will be received from the Singh Sahibaan. 
This has certainly brought the ISC to the forefront in raising the position 4 
of Punjab in Education as recognised by the HRD Ministry in the Indian 
Government. 


STERLING Work DONE ON THE EDUCATION FRONT 


* Secretary General, ISC, Email<iscchd2006 @ gmail.com> 


KEEPING THE FAITH ALIVE — 113 


Our continued effort to expand the Scholarship Scheme under 
the PM's 15 Point Programme has seen considerable progress. More 
_and more students have come forward to claim their ‘Right’. Surprisingly 
we have learnt only recently that District MANSA is totally ignorant 
about this. Just recently one retired Senior IAS officer who has taken 
up this voluntary work on the Education Front revealed this to us after . 
a briefing by us. He has decided to set things right and we shall support: 
him make up for lost time. This voluntary worker Dr. pane Singh 
Sra, has been given all relevant material. 

ISC has rendered massive help to the Punjab Govt's Minority Cell 
in Sector 34 including manpower wherever it needed our assistance. 


Ca 


CONFERENCE OF LEGAL LUMINARIES ORGANISED BY THE ISC AND 
INSTITUTE OF SIKH SruDES" (LOSS). 

This conference was held on Ilth Oct 2014 on the subject 
"How to Ensure Sovereign Functioning of Sri Akal Takht Sahib". 
About 35 Sikh Legal luminaries and concerned and renowned 
scholars met in a very business-like manner for a scheduled three 
hours meeting. Concerned available data had been dug out and 
provided in advance to all the delegates. Hence, we could - 
concentrate directly on the crux of the matter and elicit concrete 
diverse opinions which were recorded. Later, after a thorough 
-review and discussion between the Secretary General ISC and 
Dr.Birendra Kaur, President IOSS, a detailed combined report 
suggesting possible Lines of Action was sent to all participants. We 
have now asked for suggestions from them on methods for giving.. 
concrete shape to the aspirations of the Panth. We plan to formulate 
a concrete workable plan to implement this with the help of active’ 
Sikh Organisations, who are at present ready to join us in this very 
vital need of the Sikh Community. : 


MEETING OF MAJOR ORGANISERS IN PATIALA 

The ISC honoured field workers at Patiala S.Inderyjit Sin gh, S.Pritam 
Singh and S. Surinder Pal Singh Chadda of the DBG NGO arranged 
“and helped a very active NGO to organise a seminar on Education at 
Patiala on 17th Dec 2014. Col. J.S. Multani Secretary took active part — 
along with many other very active NGO's including a Dubai based 
SARBAT DA BHALLA and also Punjabi University. Among the 
speakers were Vice Chancellor Punjabi University, Sardar SS Oberoi ( 
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Chairman Sarbat Da Bhalla) and Col. J.S.Multani. The Oberoi Group 
is spending crores in India helping in various charitable schemes 
including Education. . 

The work done by ISC was highly valued and Sardar Oberoi 
decided to help us by setting up his NGO's offices in this direction in 
every: district of Punjab. Dr. Jaspal Singh was very impressed with ISC 
achievements and decided to open Minority Cell in the University 
campus to monitor the schemes functioning with ISC help. He planned 
to issue instructions to all 270 Colleges and Centres affiliated to them 
for fast action in this direction. This was indeed a very productive 
seminar towards uplifting education in Punjab. 


IMPORTANT Visit BY MEMBER Minority COMMISSION OF INDIA 

On 11th Dec 2014 we were honoured to receive an official visit 
by Dr. Ajaib Singh, Member Minority Commission of India. He was 
received at our Headquarter office in Guru Granth Sahib Bhawan, 
Madhya Marg; Chandigarh followed by a three hour business like 
meeting in the ISC office. | 

He was briefed on the various activities of the ISC and the Institute 
‘of Sikh Studies which he highly appreciated. He was very interested in 
our success on the Education uplift in Rural Areas of Punjab with 
particular stress in the increased support and success obtained by us 
on the PM's 15 Point Programme for Minorities. l 

The outcome was a positive support to our many suggestions to 
further follow-up in this sphere to make it a further success. In fact we 
have now sent a detailed letter putting forth concrete suggestions for further 
strengthening the scheme. These include suggestion raising of Income 
Ceiling of parents due to high inflation and also doubling the amount of 
‘scholarship money to students. He agreed to fully support us. 

Bibi Birendra Kaur strongly projected a need to produce a 
STANDARD version in English of the Guru Granth Sahib. Dr. Ajaib 
Singh agreed fully to this suggestion. The IOSS, President will now 
submit a case for allotment of needed funds to achieve this very 
important and vital task under the aegis of the JOSS. p 


Ar RENDERED BY ISC To Govr. HIGH SCHOOL AT CHANDPURANAIN 
Moca DISTRICT 

| On our being approached by an NRI Sardar Baldev Singh, U.K., 
about his desire to upgrade the school in his village from class 10th to 


errr rt pe rice, 


KEEPING THE FAITH ALIVE LIS | 


10+2, we visited the school on 7/10/2014 and met the staff and students 
and scrutinised the whole infrastructure and land available for expansion. 
' There seems to be no Senior Secondary Schools within a 15 Kilometer 
“radius of the village and yet the Govt. has held up this case for 
upgradation for the last three years or more. Sardar Baldev Singh has 
already spent more than sixty lakhs in improving the school in all: 
directions and has given in writing that he will further finance the: 
upgradation. His efforts have so far failed to achieve this and his case 
remains neglected. 
We met the highest authorities concerned and have taken up this 
issue with the Education Minister. We plan to ensure all help to the 
-School in order to help the Rural Villages in that whole backward area. 


me} 


All living beings are Your own Creatures 
but no one can obtain a reward, 
Without rendering devoted service. 
— Guru Granth Sahib, p. 354 


AS Hh 33 Afs 3d, 
fee As ey fart ats I 
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* UNICEF ALLoTTED a Prosect REGARDING THE CLEAN AND Tipy 
ENVIRONMENT TO [OSS 
~ During the’ last week of October, 2014, a Treasurer of the Institute 
of Sikh Studies, Sardar Gurpreet Singh came into contact with UNICEF - 
consultant at Bombay Mr. Josantoni Joseph through e-mail. Their 
exchange of view focused the role of Sikh religion towards clean and 
tidy environments, for healthy human surroundings. As regards clean 
environments the founder of Sikh thought Guru Nanak in one of his 
utterances termed the role of clean air as guide and that of water and 
earth as father and mother respectively for healthy human development. 
Keeping in mind the above facts UNICEF allotted this Project to 
the Institute of Sikh Studies. Dr Rajinderjit Kaur, an other member of 
the Institute prepared a detailed project exploring the different aspects 
given in Gurbani on the purity of environment in Punjabi language. 
: With the help of two Gursikh from Sikh missionary college place, Sardar 
Gurbir Singh and Sardar Paramjit Singh, the final project has been 
prepared in English and sent to UNICEF. A grant of Rs 50,000/- (Rs 
fifty thousand only) has been received from UNICEF for this project. 
The Institute made a detailed report in this regard. A abridged 
report of this project is being reproduced below: 


Brier REPORT 


Commitment of Sikh religion for high moral character of society 
and clean environment: 
- Call everyone exalted; no one seems lowly -- Guru Nanak 
- Rise in the early hours of morning, and take your cleansing bath. 
Before you go to bed at night, remember to worship the Lord - 
Guru Arjan Dev 
- Early in the ambrosiai hours pious persons take parn and recite 
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Guru's teachings -- Bhai Gurdas 

- Sikh is not to drink the water in mae hand is mee -- Bhai 
Chaupa Singh. 

- After taking your cleansing bath, remember your God in 
meditation, and your mind and body shall be free of disease. 

- Air is the Guru, Water is the Father, and. Earth is the Great Mother 
of all. 

As a specimen, some quotes have been given above which specify 
that the 'Theme' we have taken up today for deliberations, was well- 
communicated to the world five centuries earlier by Guru Nanak, the 

e founder of Sikh religion. 

The followers of Sikhism call themselves Sikhs - meaning there- 
by a person who 1s desirous of learning all the time. It is his belief that 
the learning process continues throughout his life. Guru Nanak lived 
among the common folks, traveled extensively to reach out to the 
religious leaders of his times in order to spread specific awakening on 
certain important matters like:- 

- One must live in tune with nature; submit to the Divine Law; a 
Sikh maintains the physical form as gifted by Almighty. 

- His approach to’ life: earn honestly livelihood, sharé earnings’ with ` 
the needy, and remember Godforever, and thank Him for his 

blessings. 

- A Sikh must remain committed to the tradition initiated by Guru 
Nanak for providing free food services to the wore eeu 
distinction of any kind. 

- He prefers spending 1/10th of his earnings for charitable purposes, 
like providing education and health-related services to the poor 
and needy, providing succor to the victims of natural calamities, 

/\ Wars, etc.. 
a ‘He is committed to justice for all; he is to stand up for the oppressed. 
`. Sri Harmandar Sahib Amritsar is the central shrine of Sikh religion. 
Every Sikh looks forward for visiting this place. The doors of 
*Harmandar Sahib remain open for the entire humanity, without 
distinction of caste, creed, colour or gender. Herein, the soul: finds 
peace. Lakhs of people take food in the free kitchen called 'Guru Ka 
langar to satiate their hunger. No one is required to pay for food, rather 
one considers oneself blessed to join in the preparation of food, serving 
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the food, or cleaning the utensils. There are always numerous devotees 
waiting for their turn to perform such services. 

Sri Guru Granth Sahib, the Sikh Scripture, is installed in the” 
sanctum sanctorum. The concept of 'Word Guru' is distinct from all 
other religions of the world, wherein Saints of all castes are equally 
revered like the Gurus themselves. When Sikhs pay their obeisance 
before this Granth, they also bow before Muslim saints as well as Hindu 
bhagats, irrespective of the denomination and/or the caste to which 
they belonged, given the then prevalent hierarchy in the social system. 
The holy Granth, thus, truly represents the spiritual treasure of mankind 
as well as reaches out to entire humanity - with the message of ~ 
Fatherhood of God and brotherhood of mankind. 

Sri Akal Takht Sahib is that central place, situated facing the sanctum 
sanctorum where the sixth Guru, Guru Hargobind Sahib, started the 
tradition of taking decisions regarding the community's temporal 
concerns for his followers. The tenth Guru, Guru Gobind Singh ordained 
the Granth Sahib to be the Eternal Guru. He also introduced the concept 
of collective decision-making called Gurmatta in the light of teachings 
of Guru Granth Sahib. These unique concepts empower the Sikhs as a 
Community worldwide to make decisions as per the changing needs 
of the times, in line with the teachings of the Eternal Guru. 

Sikhism ts, thus, a dynamic religion committed to the service of - 
entire humanity through active, social participation by each and every 
follower. In every prayer of the Sikhs, an appeal is made before the 
Almighty to "Bless All of Mankind" - sarbat da bhala. 


Pet ad Pe 


IOSS PARTICIPATES IN THE Peace Summit By HWPL, S KOREA 

Dr Birendra Kaur, President, Institute of Sikh Studies, and Dr 
Rajindarjit Kaur, Member, IOSS, participated in a Peace Conference 
on 11th December, 2014, organized by Heavenly Culture, World Peace, 
Restoration of Light (HWPL) of S Korea at Mata Sundri College, New’ 
Delhi: They signed an Agreement ‘Unity of Religions’ along with- 
representatives of major religions of India, such as, Chief Imam Umer 
Ahmed Ilyasi (Islam), Swami Chidanand Saraswati (Hinduism), Hari 
Prasad Kanoria (Hinduism), Heero Hito Venerable (Buddhism), S Manjit 
Singh GK (Sikhism), Bijaya Kumar Pattnaik (Christianity). They also 
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submitted a brief note on Sikhism (reprodueced at the end of this news), 
some quotes from Gurbani relating to the topic: Scriptural Interpretation 
of Peace, and some quotes of non-Sikh scholars, historians and thinkers 
on Guru Nanak and Guru Granth Sahib. 


Pt Pp Pt 


A BRIEF NOTE ON SIKHISM SUMITTED IN THE Prace SUMMIT 
Worp Prace Turoucu Uniry or RELIGIONS 

In behalf of the Institute of Sikh Studies, Chandigarh, I extend a 
hearty welcome to our revered guests from South Korea. I am extremely 
grateful to HWPL for giving me this opportunity to interact with not 
only our guests but also the valued representatives of- other religions 
from my own country. I consider myself fortunate to be a part cf this 
historic event. 

Peace worldwide is the need of the hour. Nations, states, races, 
political ideologies, religious ideologies are at loggerheads. As religion 
addresses the human in every man, the main responsibility. falls upon 
religions to participate towards bringing peace on this planet.The efforts 
by HWPL to form an alliance of religionsare, indeed, a noble service 
to humanity. — | 

Five centuries ago, a blessed soul responded with such sincerity 
of purpose, single-handedly, to the then aggression of the ruler class as 
well as the meek submission of public, in general. He was Guru Nanak, 
the first of the ten Sikh Gurus. He introduced innovative concepts ta 
address every issue of life, be it social, moral, political, spiritual. His 
Ideology has the potential, and history is witness, to transform an ascetic 
into a warrior; to embolden the oppressed to stand up for human rights; 
to enlighten the superstitious to live fearlessly; and so on. He is the first 
oneto have advocated gender equality with vehemence unknown thus 
far. He urged one and all, to rise above religions to become instruments 
of Almighty to ensure justice for all. Forceis justified for a just cause as 
a choice but only aftér all other options have proven unsuccessful.He, 
thus, created saint-warriors, who neither frighten anyone, nor fear 
anyone; who serve friend and foe alike. 

The eternal Guru, Guru Granth Sahib is the Sikh scripture. Its 
very format reflects the Sikh concept of peaceful co-existence. This is 
the scripture wherein are enshrined, along with Gurus’ own divine 
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hymns, those by other pious persons hailing from different faiths and 

regions. As such, many languages also form a part of Guru Granth 

Sahib. Further, the Gurus have used different names of God, as were in~ 
usage by other faiths, such as, Ram, Allah, Raheem, Gopal - to name a 

few. Guru Granth Sahib, thus, is an embodiment of harmony, andequally 

respects and celebrates the vibrant diversity in creation. 

The concept of Fatherhood/Motherhood of one God of all 
humanity makes us all one people - none is a stranger, nor an outsider 
or enemy.The hymns steeped in love for Almightyinfusebliss within - 
a prerequisite for a lasting peace without.These hymns inspire the 
individual to serve His creation, as an expression of his love for Him;in . 
love he lives, and for love he can sacrifice his all. Emancipation ts to 
be achieved while living; there is no hell/ heaven hereafter. 
= The Guru claims no exclusivity for his path, as he prays to God to 
save the burning world through whichever way it is possible. Sikhs, 
thus, will always be at the forefront of any movement which leads to 
the ‘good of all’ - a part of our daily prayer. For successful execution of 
-this mission, participants will need to secure a dignified existence for 
- all through assurance of equality and recognition as independent entities. 
A new body, say, United Religions, may be formed as a wing of the 
- United Nations or independently. All religions must have to sign and 
ratify the core principles as framed for its constitution. A new body is 
needed, because the United Nations comprises of only states and, as 
such, the many religions/nations, which do not possess a state, find no 
representation therein. | 

We, the Sikhs, hope and pray that the major religions worldwide 
may enter into a meaningful and responsible dialogue and lead by 
example towards world peace. Good Luck and Good Day! 


ond nd at 


Siku Awarps 2014 - Awarp or Honour 
An internationally renowned Sikh Organisation named "Social 
Educational Welfare Association (SEWA)" located at Jandiala Guru,. 
Amritsar Dist, has been selecting and awarding a few Gursikhs who 
have rendered outstanding sewa to society at large. Col Jagtar Singh 
Multani, Secretary, International Sikh Confederation, and Member, 
Institute of Sikh Studies, has been selected for this award for his 
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outstanding work in the field of uplifting education in the rural areas 
and distribution of over Rs 200 crores of Central Funds under the PM's 
15-Point Programme for Minorities. This is a recognition of the | 
Herculean efforts put in by the ISC in raising the position of Punjab in 
Education to the maximum as recorded by the HRD Ministry in the 
Indian Government. : 3 


SEMINAR ON PEACEFUL Co-EXISTENCE AND Roe or Sixus ~ A REPORT 

This was the special occasion in celebration of the Silver Jubilee 
(25 years) of the Institute of Sikh Studies (IOSS). On this occasion, the 
founder members who were honoured included Bibi Baljit Kaur, Bhai 
Ashok Singh and S Inderjit Singh honored for their outstanding service 
to the IOSS were Dr Kirpal Singh the famous Historian, Prof Emeritus, 
S Gurdev Singh IAS (retd), now Patron of [OSS and Sardar Sardul 
Singh outstanding donor. 

This occasion also marked the Release of two very valuable books. 
Sainapati's Gursobha published in 1711 now translated into English 
by Prof Kulwant Singh. A book "Nereon Dithe Dr Kharak Singh" 
authored by the devoted disciple of Dr Kharak Singh jt namely Sh 
Jaswant Rai was also released. 

The Seminar took off with a keynote paper prepared by S Harinder 
Singh and Surinderpal Singh of Sikh Research Institute, USA. This 
session was presided over by Dr B S Ghuman, Head of Department of 
Public Administration of Punjab University. 

_ The Seminar papers deal with the peaceful co-existence of mankind 
and role of Sikhism and the Sikhs. In the First session Dr Dr Rajesh 
Kumar of Panjab University, Dr Rajinderjit Kaur have presented their 
papers and also a message sent by Dr DP Singh of USA was readout. 
by Dr Rajinderjit Kaur. 
The next three sessions were chaired by S. Nanak Singh Nistar 

(Hyderbad), Dr BS Bhoop and by Dr Amrik Singh Ahluwalia (PU). 

~ S Nanak Singh also traced the role of Sikhs in promoting peaceful 
existence and harmony at every stage of Sikh history. 

Sh Narinder Kumar, Ph.D.-student of Panjab University made an 
impassioned plea and emphasis on the need to bring Dalits at par with 
the Sikh Sangat. He pointed out the abberations in Sikh society in 
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Punjab where Sikhs had divided into different religious groups with 
separate places of worship. This is leading many disillusioned and 
Dalit Sikhs are likely to go away from the Sikh faith due to prejudice ~ 
shown against them by the so-called higher caste Sikhs. This needs to 
be arrested forthwith. 
Another paper traced the history of the travels of Guru Nanak 
Dev ji and his stress on Peaceful Co-existence and amongst all 
humankind. He preached against bigotry and rigidity of the existing 
religion and advocated the oneness of all human kind. Also the speakers 
established the vital role by the ten Gurus in liberating mankind from 
superstitions which had gripped society. mi , 

All speakers advocated a strong move for the need of propagating 
the Guru’s message to promote harmonious and peaceful co-existence, 
locally as well as globally. Stress was laid on creating and promoting a 
casteless society. It was felt that we, the Sikhs, have a great responsibility 
to taking the Guru's ideology to the world. 

At the end, of the Seminar following two given Resolutions were 

passed: 

1. This gathering unanimously demands that SGPC and Sri Akal 

- Takht Sahib must revert to the original Nanakshahi Calendar 
in view of the several distortions which have crept in due to 
the frequent amendments resorted in the original Nanakshahi ~ 
Calendar in the recent past. 

2. This gathering at the Institute of Sikh Studies unanimously 
supports the demand of Sardar Gurbakhsh Singh Khalsa, 
sitting on an indefinite hunger fast at Gurdwara Lakhnor Sahib, 
Ambala, calling for the release of those Sikh prisoners who 
have completed their jail terms in respect of 1984 incidents. 
They must be released. Internment over and beyond the 

stipulated jail term is not only a violation of our constitution 
but also a gross violation of fundamental human rights. It 
further resolved that a copy of this resolution to the Chief 
Minister Punjab and Minister of Home Affair, Govt of India;+ 
New Delhi. 
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MISLEADING Rerort IN "THE CHANDIGARH TRIBUNE" REGARDING THE — 
SEMINAR AT INSTITUTE OF SIKH STUDIES 

_ News regarding the annual Seminar of the IOSS published in 
Chandigarh Tribune on November 23, 2014 was totally wrong and factually 
incorrect. Although the news item in "The Chandigarh Tribune" dated 
November 23, 2014 carried the photograph of the book release at the 
Institute of Sikh Studies, but the accompanying news item “Vanishing 
Panthic Agenda paving way for RSS in Punjab: Sikh Scholars” contained 
the proceedings of an other conference held at another venue which 
was of political nature. This mixup has tarnished the image of our 
Institute which is a completely apolitical, academic organisation engaged 
in the pursuit of Sikh Studies. This gross reporting was brought to the 
notice of the Editor, The Tribune and the Secretary of Press Council" of 
India at New Delhi. None of them replied on this misreporting. We are 
reproducing the IOSS letters to the Editor "The Tribune" and Secretary, 
Press Council of India in this regard, for the knowledge of the readers of 
AOSS: 


First Email: [Dt: 23rd Nov, 2014] 

Reference: News under the title "Vanishing Panthic Agenda Paving 

Way for RSS in Punjab: Sikh Scholars" on November 23, 2014 
Dear Editor, 

The above mentioned news item has been wrongly reported as 
the proceedings of the Seminar remained confined to the topic of the 
Seminar "Peaceful Co-Existence and Role of Sikhs”. It was purely 
academic exercise deliberating on the topic. 

[t is most shocking and unprofessional that Daily of your stature 
should misinform its readers. 

Kindly bring this error in reporting to the notice of your readers 
in your next edition and inform us about the same. | 
| Yours sincerely, 

sd/- 
Birendra Kaur 
President 
Second Email: [Dt: 25th Nov, 2014] 
Ref: "Vanishing 'Panthic Agenda Paving Way for RSS In Punjab: 
Sikh Scholars" in Chandigarh Tribune of 23rd Nov, ‘14 
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Dear Editor, 

We have taken note of correct coverage of our Seminar ‘Peaceful - 
Co-Existence and Role of Sikhs’ today, i.e., on 24th Nov, 2014, Monday. 
We are thankful to you for the same. 

However, as requested yesterday, there appears no correction of 
the gross misreporting done on our Seminar yesterday. This should 
happen at the earliest. Kindly do it by tomorrow now - on 25th Nov, 
'14, and inform us so we may not miss it. We have to keep everything 
related to this Issue in our records. : 

You are duty-bound Sir to take note of such blunders. The content- 
matter of the entire news under the name of our Institute - Institute of ~ 
Sikh Studies and the title of our seminar was misrepresentation/ 
misinformation. Further, the names mentioned in that news item were 
not even a part of the audience at our seminar - on any of the two days 
that the seminar lasted. | 

The entire episode is absolutely unacceptable. We expect you to 
take action in this regard, so that it goes down in your records as well. 

We also expect that you would identify your Reporter, who has 
reported absolutely irresponsibly; it'is difficult to believe that you have 
such ignorant staff to carry news for your highly esteemed Daily. 

We exhort you to take serious action and rectify the innumerable 
errors in the erroneous reporting at your end. ~ 

With regards, 
sd/- 

Birendra Kaur 
President 


Email and hard copy sent to: 
The Secretary, 
Press Council of India, 
Soochna Bhavan, 8-C.G.O. Complex, 
Lodhi Road, New Delhi-110003 = 


Dear Str, 
We wish to bring to your kind notice the gross misreporting, which 
was carried by the Chandigarh Tribune, dated November 23, 2014, about 
a Seminar (Peaceful Co-Existence and Role of Sikhs) held on 22nd - 23rd 
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Nov, 2014, by our Institute, Institute of Sikh Studies, Chandigarh. 

The matter published under the heading Vanishing Panthic 
Agenda paving way for RSS in Punjab: Sikh Scholars" on 23rd 
December 2014 with reference to our seminar had absolutely, cent per 
cent, nothing to do with our event. The persons’ whose names are 
mentioned therein were not even a part of the audience on both the 
days. Our Seminar was a purely academic exercise, with no poiitical 
overtones, as brought out by the news item. 

Moreover, in spite of our repeated requests to the Editor, The 
Tribune to rectify the gross error, we did not receive even an 
acknowledgement of our complaints submitted. 

.. We sincerely hope you would kindly look into the matter and do 
the needful. We would highly appreciate an acknowledgement of this 
email as well as of the action taken in the regard at your end. 

The emails sent to the Editor, Chandigarh Tribune [on 23rd and 
25th Nov, 2014], are reproduced below (emails given above). 

Best regards, 
sd/- 

. Birendra Kaur 
President 


GLOBAL SIKH COUNCIL WANTS NANAKSHAHI CALENDAR 

Amritsar,. December 19. Endorsing the original Nanakshahi 
Calendar, the Global Sikh Council (GSC) has appeeleests to the Sikh 
community worldwide to adopt it. 
_ The council has given various reasons behind its move, the major 
one being that the dates of gurpurbs will remain the same year after 
year. In a press note, the council said: "It is of great significance for the 
Sikh community to have their own independent calendar. Nanakshah1 
Calendar is a symbol of the sovereignty of the Sikhs." The council also 
expressed gratitude to Pal Singh Purewal for working hard to prepare 
Nanakshahi Calendar for the Khalsa Panth. 
"We respectfully request Sri Akal Takht Sahib to direct the- Sikhs 
to adopt Nanakshahi Calendar that is proposed by Purewal," reads the 
press note. (Courtesy: The Tribune, December 20, 2014) 


Prat Pad Pat 
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THe KANNADA PUNJABI 
Pandit Rao C Dharennavar is on a mission. To teach and save the 
language he loves, Punjabi. In doing so, he educates young children 
and is building a bridge between the cultures of Karnataka and Punjab. 
The 39-year-old assistant professor of sociology at Sector 46 
Government College, Chandigarh, is from Bijapur, Karnataka. After 
finishing his classes at 3pm every day, he drives down to Dhanas, a 
village some 15 kilometres away, to give lessons in Punjabi to children. 

The professor, who learnt Punjabi nine years ago, speaks the 
language like a native and objects if spoken to in English. He also 
writes all his official communication in the Gurmukhi script. 

His Punjabi classes have about 20-30 students from class V to 
class XII and are held for two hours every day. Subreet, a Class VII 
student, says, “We have to learn Punjabi in school but we found it 
difficult. But sir has made it very easy.” Rao charges nothing from the 
students. Instead he gives ~100 to every child as an incentive to learn. 

Rao has also translated two holy scriptures of the Sikhs—Sri Jap Ji 
Saheb and Sri Sukhmani Saheb—into Kannada. He is now working on a 
Kannada translation of the Guru Granth Sahib, the holy book of Sikhs. 

' “Every day from 4am to 8am, I work on the translation. So far, 
about 40 per cent of the text has been translated. I also explain the 
meaning of the translated sentence,” he says. 

Rao, who has an M.Phil and Master’s degree in sociology from 
JNU in Delhi, says he started learning Punjabi to teach better when he 
joined the Government College of Girls as a faculty member in 2003. 
“I used to teach in English but most of the girls did not follow, so I had 
to learn Punjabi. I learnt it by 2005,” he says. Rao’s wife Sridevi has 
also learnt Punjabi and the family speaks Punjabi at home. His four- 
year-old son, too, speaks fluent Punjabi. 

He has translated 20 works of 12th century Kannada saint Akka 
Mahadevi into Punjabi. Apart from this, he has translated works of 
Kannada philosopher Basavanna, saint-poet Allamprabhu, poet- . 
musician Kanakdas, and Carnatic music composer Purandardas as well. 
‘Punjabi University in Patiala has started research work on these books. 

Rao has also translated Zafarnama of Guru Gobind Singh into 
Kannada. “No work of translation from Kannada to Punjabi or vice- 
versa has ever been undertaken. It is important to spread the universal 
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messages of these holy scriptures,” he says. (Courtesy: The Indian 
Express, July 13, 2014) 

In his latest gesture, he has offered his services free of cost to the 
PGI faculty to teach Punjabi since the doctors from South India feel 
handicapped in interacting with Punjabi speaking patients of this region. 


et Od at 


A DEMAND BY IOSS For OPEN DEBATE ON NANAKSHAHI CLENDAR 
— LETTER SENT TO JETHEDAR, SRI AKAL TAKHT SAHIB — 


As for the issue of Nanakshahi Calendar (NS) 1s concerned, the 
Institute has always demanded that wider consultations be held before 
making any change(s) to the 2003 version approved by the SGPC, as 
the absence of such an exercise will lead to gross dissatisfaction among 
the Sikhs. Great responsibility lies upon the Akal Takht Sahib to keep 
the Sikhs well informed to remain united. If the issue would be well 
debated and well deliberated upon, then whatever the decision arrived 
at would be acceptable to all. 

For the last many decades, since Independence, Sikhs are 
demanding an independent identity from other religions in the 
Constitution, which has gone unheeded so far. It is most unfortunate, 
therefore, that we are denying ourselves an opportunity whereby we 
can create a distincted icon both for Sikh religion and the Sikhs based 
on established scientific parameters. 

The Gurus sacrificed their all to rid us of ignorance/ superstition; 
but we are failing them. miserably by denying ours the adoption of an 
institution and tradition in tune with the modern times. - 

We, at the Institute, demand from Sri Akal Takht Sahib that the 
Sikh masses be given the advantage of an ‘open debate on TV between 
the leading Proponent(s) and Opponent(s) as regards the Nanakshahi . 
Calendar issue. Handling this sensitive issue without transparency is 
bound to prove detrimental to our image as a distinct entity. 


et et et 


~Letters.to Editor 


Dear Editor, 
During my last visit to Gurdwara Bangla Sahib in November 2014, 
I was shocked to find that at Gurdwara Bangla Sahib, on the right hand. 
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side of the main entrance ( where there is the historical well) 

A gold plated picture/Murti of Guru Harkishan Sahib ji has been 
installed, behind the glass enclosure. Now, ignorant but shardalo Sikhs 
have started doing Matha Tako to this Murti, either while going inside 
the Gurdwara Sahib or after coming out of it. There is a sewadar standing 
right across who does nothing to dissuade any body. 

The question is : " Who has installed this Murti like photograph in 
the Gurdwara premises". Who has authorised it? 

This sacrilege is happening all the time. What exactly is the Head 
Granthi ji doing? Why has he not got it removed immediately he first 
saw it. What about a battery of Katha Vachaks who come and do katha 
at the Dewan. Do they all pass by as blind people. What about the 
Dharam Parchar Committee Members of DSGMC? 

It appears to me that our clergy has become ignorant and coward. 
Their condition is exactly like that of the Kazi in the court of Nawab 
Wazir Khan of Sirhind. He knew what the Quran says about punishment 
to children but was guided by Greed and Fear. 

As per my understanding, we Sikhs worship only Akal Pukah 
and nothing else. 

Will somebody please convey my humble plea to Jathedar Akal 
Takhat Sahib to intervene immediately and get the Murti removed and 
suitably punish the guilty. 

Thanks and regards. 

Col (retd) Avtar Singh 
Toronto 
Email: <singh.am@ bell.net> 
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EDITORIAL 


Hosto HIS a Tt 
THEY ARE SO BRAVE; THE ARE THE MEN OF THEIR 
WORD 


PRABHJOT KAUR 





y- Centennial commemorations of the 'Gadar Party' are under way. 
Commemorative functions have been organized in different parts of 
the world to remember this movement which is of monumental 
importance in the history of the freedom struggle of India. 

India had been ruled by the different foreign powers since eleventh . 
century when the Muslim rule started being established in Indian 
subcontinent. From the time of Mahmood Ghaznavi, who established 
his rule in Northern India, in the year 1021, the country has been ruled 
by Muslim rulers from different dynasties, finally to be ruled by the 
Mughal dynasty, the last Mughal king being Bahadur Shah II, who 
was exiled to Burma by the British, where he breathed his last. 

x British East India Company, which wanted to establish spice trade 
in India, got permission from the then Mughal emperor Jehangir, to 
establish a trading center in Surat. Soon afterwards another center was 
opened in Madras. Bombay, which was a Portuguese colony was gifted 
to England as dowry in the marriage of Catherine of Braganza, daughter 
of a senior Portuguese noble, to Charles II; was leased to the East India 
Company by the British Government. Victory in the battle of Plassey 
brought Calcutta under East India Company. With all this the company's 
power was consolidated in India, and Emperor Shah Alam II was 
reduced to just a puppet in the hands of the British. His son Bahadur 
Shah II who succeeded him after his death too was no different. After 

Ye defeat of Marathas in 1818, practically the whole’ of India came 
under British empire. 

During this time, Punjab was being ruled 5 Maharaja Ranjit Singh 
who had consolidated his empire from Kashmir to Peshawar by the 
year 1799, after bringing into submission the chiefs of the twelve Sikh ` 
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Misls (group or troop or sub-unit of armed warriors or soldiers) that 
had been ruling the area independently since 1735. Maharaja Ranji a 
Singh expired in 1839. Punjab too was annexed to the British in 1849 
after the defeat of the Sikhs in Anglo Sikhs wars. Why and how ‘the 
Sikhs lost their kingdom is a different story. 

In 1857, the réligious sentiments of the Indian soldiers in the army 
were hurt when they came to know that pork and beef fat had been 
used in cartridges they were being forced to use. They revolted against 
what they believed was sacrilegious for them. The revolt started in 
Meerut spread far and wide. Many British soldiers were killed by the 
mutineers and their families badly manhandled and molested. Enrageé 
mutineers made Bahadur Shah H, the last Mughal king, sit on the throne | 
of Delhi. However the revolt was badly crushed by the British and 
Bahadur Shah II dethroned and exiled to Burma where he died. Thus 
the British became the unquestioned rulers of India. | 

The Sikhs who had been bestowed sovereignty by the Guru and 
had tasted self rule, could not accept the defeat by the British achieved 
through devious means and because of the betrayal of the Dogras, 
who, as a reward, got the kingdom of Kashmir, making Kashmir a 
princely state. 

The Sikhs were yet to recover from the shock of the crumbling: 
defeat, when the 1857 events took place. Watching the events, that 
dejected Sikhs did not feel inspired to take part, as there was no 
nationalistic feeling in the 1857 mutiny which could unite the whole of : 
India. It was, at best an extreme reaction of the sepoys over the hurt | 
they had felt over the use of pork and beef fat used in the cartridges... 
Freedom of the country was not on the agenda of the mutineers. On | 
the other hand, another monarch, the last descendent of the Mughal 
_ dynasty was appointed the emperor by the mutineers. It was like getting 
tid of the one foreign monarch in place of another one, and not a 
struggle for the independent republic of India. 

However the word 'Gadar' used for the 1857 mutiny remained 
etched in the minds of Indian populace in general and it came to b 
equated with the freedom of India. When the Sikh farmers from Punjab, 
= who were in majority in foreign lands, where they had migrated in 
search of better opportunities, faced extreme form of discrimination, 
they reasoned out that it was because of their subjugated status in their 
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own country, a slave country, that made them third class citizens in the 
« foreign lands. The people from other nations too faced similar problems, 
but their problems were solved with the interventions of their respective 
governments. The Indians in USA and Canada could not have this 
kind of support from the government of their country, a colony of the 
British raj. Canada being a predominantly white country and a British 
colony; its interests lay with the British. This compelled immigrant 
Indians to think of the ways they could lead a self respecting life. 
In order to be able to do so, they started organizing themselves. A 
. Khalsa Dewan Society was formed in 1907 with branches in Victoria, 
F Abbotsford, New Westminister and at some other places, to fight unjust 
discriminatory immigration laws. A Gurudwara was established in 
Vancouver in 1908 and later at a few more places. These gurudwaras 
became rallying places not only for the Sikhs but all the nationalists, to 
_whatever religion they owed allegiance to. 

In 1909, Hindustan Association was formed under the 
presidentship of Bhai Bhag Singh Bhikhiwind. The association started 
two papers Pardesi Khalsa in Punjabi and Swadesh Sewak in Urdu. 
This instilled among Indians a strong nationalistic. feeling. In 1911, 
this society was replaced by another organization called United India 
League. Indians in their respective areas would gather in small groups 

on Sundays to discuss how only freedom of the country could be the 
answer to all their problems. 

The Indians in Canada started migrating to USA thinking that 
since America was not a British colony, they might not have to face the 
discrimination to the extent they were facing in Canada However, there, 
the economic reasons came to the fore. Initially they were welcomed 
as they were hardworking, tough and provided cheaper labor than their 
American counterparts. The competitive rates offered by them brought. 
many problems. The local labor would ridicule them to discourage 
them from coming to their country. They would often address them 

‘with derogatory named saying they belonged to a slave country. So 
here too they had to ready for the struggle to maintain their self respect. 
They started organizing themselves. Since gurudwara was the: only 
public place where Indians from all religious communities could meet, 
they decided to build a gurudwara. : 

A gurudwara came into existence in 1912, in Stockton-in 
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California, with the efforts of S. Jawala Singh and Baba Visakha Singh. 
Baba Vasakha singh took upon himself the duties of the Granthi. The 
gurudwara became the rallying point for the Indians from all Š 
communities aspiring for the freedom of the country. Gurudwara 
Stockton even today is called 'Gadari Babeian da Gurdwara'. Speeches 
were delivered to instill patriotic fervor among the not so aware about 
the causes of their problem of injustice in the foreign lands. One Gulab 
Kaur used to be so fired with the spirit of patriotism that she would 
take off her bangles and throw them at reluctant men, calling them 
weaklings and that they deserved to wear bangles and sit at home like 
ladies, if they didn't have the courage to fight the usurpers of their 
motherland. 

However, it was decided that religion. should not be allowed to 
come in the way of any activity to be undertaken, lest it cause cleavage 
between members of different communities fighting for a national cause. 
As members of the Hindustan Association only nationalism was to be 
. their religion. Bande Matram became the party slogan. So even when 
all the activity was being carried on by the devout Sikhs in the 
gurudwaras to give the idea a practical shape and to make it a collective 
effort, the members of the association preferred themselves to be called 
by their collective name 'Gadri Babas' and not by any other name. this 
speaks of their utmost sincerity to the cause to which they had devoted *¥ 
themselves. 

In 1912, Hindustani Association of Pacific coast was formed with 
Baba Sohan Singh Bhakna as its president and G D Kumar as its general 
secretary. The association later came to be called 'Gadar Party’ and the 
paper brought out was given the name Gadar di Gunj published in 
Urdu and Punjabi. Lala Hardyal, Sh . Ram Chander and Kartar Singh 
Srabha were associated with the publication of Gadar di Gunj as editors. 
The paper played a significant role in bringing about freédom 
consciousness in the Indian community. | 

Articles published in the Gadar di Gunj ingnited the fire of freedom 
in the hearts of Indians and soon the whole environment was charged™ 
with. the ‘word 'Gadar'. Advertisements published in the paper would - 
read like this: "Wanted: Enthusiastic and heroic soldiers for organizing 
Gadar in. Hindustan, Remuneration: Death, Reward: Martyrdom, 

‘ Pension: Freedom, Field of Work: Hindustan." 
Ready to lay down their lives for the freedom of the coun 


Houta was Tet E 


shipful of Gadarites started for India with the message to throw out the 
foreign rulers by armed rebellion. The 'gadar' failed because of the 
betrayal of certain people who had infiltrated as members of the party. 
Many Gadarites were caught and sentenced to life imprisonment, others 
were exiled to Kalapani and a good number of them were hanged. 
Once again the British government succeeded in crushing the 
movement. But the spirit was intact. The Gadaris continued their 
activities till the achievement of their goal, 1.e., complete independence 
for their beloved motherland. 

Though on the surface it appears that the Gadar Party failed in 
achieving the desired freedom, one positive outcome of the movement 
was that it became a harbinger of freedom consciousness among the 
masses in India, who till them were either not conscious of their 
subordinate status and even those who were aware could not think 
beyond achieving dominion status. With these martyrdoms, the whole 
environment started reverberating with the spirit of complete freedom. 
The martyrdoms of Gadari babas in 1915, woke up the whole of nation 
to the demand of complete Swaraj, complete independence, the 
resolution to which was later passed for the first time by Indian National 
Congress at a conference in Lahore, on 31st Dec, 1928. 

Indians all over the world are commemorating the centenary of 
this event which "was a luminous spark of support in distant California 
for the struggle of Independence". Unmindful of the consequences, 
these migrants from India settled in foreign lands rose up in the love of 
their motherland, ready to make any parlie An indomitable spirit 
indeed. 

We, at the Institute of Sikh Studies; join the whole nation in paying 
homage to these great men who sacrificed their all so that we could 
breathe the fresh air of freedom. Abstracts of Sikh Studies offers its 
tribute to the sacrifices made by these heroes, whe patiently suffered 
untold atrocities to keep the spark of freedom alive. Two introductory . 
essays about the Gadar movement have been included in this issue of 
the Abstracts. We hope to bring many more in our forthcoming issues. 
I am sure readers would like to be acquainted with such an important 
milestone in the history of the freedom struggle. : 


` THE CHARACTERISTICS OF THE HISTORY OF 
GHADR PARTY MOVEMENT* | 


Jacyrr Sinca 





The critique of historical incidents and their root causes should 
be presented without marginalizing them; but to provide justification 


to the history of Ghadr Party Movement the mention of a few view- 


points which elucidate the historical characterists of this movement, 
would not be inappropriate, especially when some of which are related 
to the questions of historical importance. 

The Ghadr Party Movement was the first non-religious and non- 
communal, organized national revolutionary movement of Indians, 
which clearly adopted the aim of the Republican Govt very clearly. 
Had it been some incidental process then it could not have some 
meaningful importance except for those having interest in data and 
records. But before Proletariat Rule in Russia only the Republican Rule 
was considered a progressive political ideal capable of being used 


j 


practically in the entire world. The communal mentality and atmosphere 


was very much prevalent in India at that time, the suppressed tinge of 
which emerged clearly even in those who claimed to be non-communal, 
especially at where there was much at stake for claming to be non- 
communal. Among the Indian revolutionaries the militants of Bengal 
were considered much untouched to the patriotic communal mentality, 
but they also prefered to avoid the involvement of the Muslim brethrens 
in their organizations.'! Before the first World War even the dominion 
status for India was demanded in a muffled voice, and later after much 
hesitation and bitter experience the congress declared the complete 
independence as its political objective. Keeping these things in view, 


the Ghadr Party movement was progressive as compared all the } 


organized political movements of India including those which started 


* From Ghadr Party Lehar, Jagjit Singh (An English translation by SGGS 
Foundation, Anaheim, CA, USA) 
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at a later date. 

The anti-British non-Religious and non-communal movements 
‘started after the Ghadr of 1857 (when there was no notion of common 
Indian nationality even, so it is also not known as to how much 
appropriate it would be to call it a national movement) the Ghadr Party 
Movement got the maximum share of death sentences and life 
imprisonments. It is just not incidental. In fact it is only point to that 
revolutionistic and sacrificial spirit of the Ghadr Party Movement, the 
comparable examples of which, if at all available in the history of the 
British rule in India, are very rare even. After considering the incidents 
+of the Ghadr Party Movement and weighing carefully the evidences 

given as proofs of its revolutionary and sacrificial spirit, the readers 
can themselves conclude as to upto what extent it carries the truth. But 
inspite of having been satisfied in this way if some doubt appears in 
their minds as to how the expresson of such a spirit could become 
possible, then this doubt and astonishment should be considered as the 
measurement of the greatness of revolutionary and sacrificial spirit of 
the Ghadr Party Movement. 

The main characteristic of the Ghadr Party Movement from the 
historical point of view is that though due to some weakness it failed, 
yet in the light of its own failure and weaknesses it showed such a way 

r (because these weaknesses were such which could be removed very 
easily and the failure was such which touched the success very 
narrowly) that in the presence of specific national and international 
conditions, it was practically very possible to topple the British Govt 
though an armed revolution, and such a methodology could be adopted 
as a pragmatic strategy. If this is accepted then the main hurdle in the 
way of historical critique of the Indian national movement during the 
British rule is removed and some very vital questions concerning this 
critique also emerge. . 

It is said that nothing succeeds like success. The conditions under 

_which the country achieved independence from the British Rule, if 

Yseen cursorarily, give the impression that the Congress non-violent 
movement was a very successful method. There is no doubt that keeping 
in view the disunity and lethargy prevalent since centuries, the non- 
violent movement was the best method to arouse the spirit of the Indian 
populace. But there are many other considerations and incidents which 
move it difficult to accept the view that only the non-violent movement 
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- proved to be the ultimate determining force to force the English to 
leave India. i 

‘During the Second World War the Congress fought its battle for ` 
the finish in the shape of the Quit India Movement. But how helpless 
was this movement, is evident from the fact that despite the temporary 
military conquests of Germany and afterwards of the Japan, the British 
Govt refused even to assure the Congress the acceptance its political 
demands and the Congress leaders could not think of any other way 
except to find a way to compromise with the British Govt, again and 
again. Even Mahatma Gandhi the greatest votary of non-violence was 
ready to compromise his principle of non-violence and agreed to help 
the British in the World War if it promised to accept its demands. 

While it speaks about the absolute patriotism of Mahatma Gandhi, 
it can also not be denied that there seems to be no need of finding out | 
some more plausible proof of the helplessness of the peaceful 
movement. From this helplessness only, perhaps the disrupting 
movement of 1942 run by Sh Jai Parkash Narayan had started, which 
could not achieve required success because of its initial and timely 
unpreparedness. At least that appears to the reason behind the 
relationship later developed with a known Congressate like Sh Sita 
Ramaya. Besides, if the country achieved independence from the 
English due to this peaceful movement only, then how Burma and¥ 
Ceylon achieved independence where no such powerful movement 
had arisen? Even at that point of time of the second World War, when 
the fate of the English was in doldrums, despite the quit India Movement 
of the Congress the British Govt did not feel it appropriate to assure the 
acceptance of the political demands of the national movement, but 
immediately after the revolutionary strike of the Indian marine sailors,. 
when the British allies had achieved victory in the second World War, 
it declared to give over independence to the country? Soon after the 
independence of the country why the force of Military power needed 
to be used to’ solve the disputes of Kashmir and Hyderabad which , 
were smaller affairs in comparison to the vital matters of snatching” 
power from the British, and now why the affair of Goa is not left to be 
_ settled through pure peaceful satyagrah? 

It is very clear that the peaceful movement was no doubt a best 
method to arouse the degraded spirit of the Indian masses, it was not 
an ultimate decisive force in achieving independence from the foreign 
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rule. At the core of achievement of independence national events with 
revolutionary possibility (due to the trails of the officers of the INA, its 
effect on the Indian troops, and the revolutionary stance adopted by 
the sailors of Indian marine ships, which could be a danger to arouse 
the Indian troops), and the balance of the international forces not 
remaining in favour of the British (that is to say that the British empire 
becoming a second wrung power in comparison to America and Russia) 
had a great hand. But who could say with certainty that after the Second 
World War the balance of International powers would become anti- 
British empire, or the incidents with revolutionary possibility would 
emerge in the country automatically. Therefore in the light of the lessons 
of Ghadr Party Movement the historical critique about the national 
movement during the British rule has to decide on this vital question, 
alongwith many other questions connected with it, that why the national 
movement did not choose the path of the preparation of armed 
revolution against the British Govt? Especially when the start of Second 
World War was very clearly evident, and there was a huge possibility 
of such national and international conditions, which were similar to 
those conditions (rather more favourable than those because the political 
awareness had increased more in the country) from which the Ghadr 
Party Movement had tried to take advantage during the First World 
War. Instead of trying to create revolutionary spirit and condition in 
the country why the Congress leaders continued to sprinkle cold water 
on the revolutionary spirit, and why the revolutionary methods were 
condemned? In the case of the acceptance of the national demands, 
Mahamta Gandhi got ready to tolerate to extend cooperation of Congress 
to the British Govt in war, but he took a very hard stance towards to 
attitude of Sh Subhash Chander Bose (which he never adopted because 
of the difference of opinion of any of his co-worker during all his 
political life) and expressed it openly? The revolutionary parties of the 
country can also not be absolved from it, rather they have in a way 
more responsibility than the Congress to reply this question. Why 
— they kept their revolutionary efforts just limited to the terrorist methods 
or the common masses, and why they did not make special efforts to 
involve the Indian troops in the revolutionary efforts like the Ghadr 
Party Movement did? 

In the light of the lessons of the Ghadr Party Movement from the 
view-point of the historical critique one more vital question arises, 
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though though not with as much certainty as the above said questions. 
The spirit of national unity, sacrifice and revolutionary spirit shown by 
the Muslim brothers was in no way less valuable than others considering 
their small number. It is correct the atmosphere and conditions of the 
foreign countries like America had a big hand in the emergence of this 
spirit, the similar conditions were very difficult to create in India during 
the British.rule. But the Muslim brothers who joined in the INA 
movement showed a great spirit of unity and sacrifice. So keeping in 
view the horrible results the division of the country which could also 
emerge in future, the queston arises why the Indian national movement 
could not take a path similar to Ghadr Party Movement. Had it done 
so, could India be saved from the holocaust of partition ? Could it not 
be a part ot the compromise with the British Govt which had created a 
huge gap between different communities and had taken all power in its 
own hands, which finally led to the partition of the country. 


Pent nt Pd 
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REVOLUTIONARY ORGANIZATION: A STUDY OF THE 
GHADAR MOVEMENT* 


Harisy K Puri 





Action directed towards a revolutionary change implies organized 
_participation. Organization, for that purpose, is generally viewed as an 
instrument in the strategy and thus a matter of deliberate design. It 
implies a rational structuring of roles and authority, for such planned 
action is "both possible and essential" in the considered context of the 
objective and subjective factors. On the other hand, organization can 
be viewed in non-structural terms, as a body of people with a "collective 
spirit," bound by loyalty and commitment to shared goals and to the 
revolutionary group. What importance is attached to a rational 
organization as part of a strategy and what shape a revolutionary 
organization takes are related to the character of leadership and its 
strategic objectives on the one hand and the ideological ethos of the 
-movement on the other. The organization of a revolutionary movement 
may, thus be studied from the perspectives of its leadership and its 
ideological character. An attempt is made in this paper to study the 
organization of the Ghadar movement form 1913 to 1918 along these 
lines. 

This aspect of the Ghadar movement has, by and large, escaped 
the serious attention of scholars interested in this movement. Allusions 
have, nevertheless, been made to its rationally planned structural and. 
functional arrangements. References are also made to the "democratic" 
organization of the "Ghadar Party", its inner and outer "circles" of 
authority, division of roles, procedure of recruitment, rules for 
rmaintaining secrecy of decisions and activities, establishment of 
branches functioning under the centralized direction and so on.! It has 
also been contended that the "party" was organized on the principle of 


* From Ghadar movement: ideology, organisation, and strategy, Harish K. 
Puri, GNDU, Amritsar, 1993 
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“democratic centralism’,? and that its working committee was akin to 
the "politburo" of the Communist Party of the Soviet Union.? These 
assessments were based either on the selective exhortations made in its 
propaganda paper or the statement of a Ghadarite turned approver in 
the Lahore Conspiracy trials* and the author's personal predilections 
and impressions. However, as it comes out form the perspectives of 
the leaders and the conduct of their operations, the ideological appeal 
was so strong that a rational organization as an instrument of strategy 
hardly appeared significant. l 

The Ghadar movement was organized on the Pacific coast of the 
United States of America (USA). Those who comprised it were Punjabi ~ 
immigrants, mostly Sikhs, small and middle peasants at home, working 
as labourers in farms and factories in the USA and Canada. Many of 
them had served terms in the British Indian Army. Their emigration 
was a response to economic frustration and oppression at home. Coming 
to strange lands, however, they were confronted with racial hostility, 
fear and a sense of alienation. This "double jeopardy of oppression’? 
called for action and to that end an analysis and understanding of the 
fundamental reasons of their oppression on the one hand and political 
mobilization and organization on the other. This was the task undertaken 
by middle class intellectuals, chief among whom was Lala Har Dayal.° 

-Har -Dayal had acquired, among Indians living abroad, a 
considerable reputation as a revolutionary intellectual. Groups of Indian 
immigrant labourers gathered to listen to him during May-June, 1913, 
when he addressed a series of meetings at various ranches and farms 
where they worked. In his sharp anti-British diatribe he explained to 
them that the basic reason for all their oppression and misery was the 
British rule in India. The British had rule in India. The British had 
ruined the country’s economy, and demoralized the people. Thousands 
had to leave their country in search of a livelihood. In foreign lands 
they were hated and ridiculed. This was mainly because they were 
"slaves" of the British. No petitions could give the Indians their freedom 
and self-respect. The need was to overthrow the British rule through” 
an armed revolt. The British could have been easily removed in 1857 
itself had the Sikhs not supported the British then. Now if the brave 
Sikhs were ready to join the revolt, the British could be expelled in no 
time.’ Inspired by the warm response from his audience, he declared at 
a meeting held at Astoria (June, 1913) that a revolution would occur in 
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India within ten years.’ 
Har Dayal was however, mainly a “man of words"; propaganda, 
oral and written, was his forte, and as for "practical work", he confessed 
and year later, he was "unsuited."? So when issues like "what is to be 
done?" and "where to begin?" were raised, his natural answer was to 
start with a propaganda paper for the political education of the people, 
particularly of Indians settled in foreign lands. The paper's name was 
to be the Ghadar, to be published in Urdu and Punjabi, and its editor, 
Har Dayal. Now funds had to be collected and other arrangements 
made for the purpose. An organization was set up with a working 
-committee of dedicated workers taking one member from each of the 
main centres where Indian labourers worked. It was named Hindi 
Association of the Pacific Coast. Har Dayal called it "Hindu Association." 
Sohan Singh Bhakna was chosen its president, Har Dayal, its secretary, 
and Kanshi Ram, the treasurer. It is also claimed that a "secret" 
commission was also constituted consisting of the three top leaders- 
Bhakna, Har Dayal and Kanshi Ram." Soon afterwards the association 
came to be known as the "Ghadar Party" after the name of its propaganda 
paper launched on 1 November 1913. 
Publication and distribution of this weekly was the central purpose 
of the committee. In an interview with the Bulletin of san Francisco on 
-26 March 1914, Har Dayal (he left USA on 14 April and with that 
ended his stewardship of the movement) made a categorical assertion 
that the “Hindu Association” was established for the purpose of carrying 
on oral and written propaganda against the British rulers of India. There 
was the need for continuing political education of Indians "for a long 
time".!! He believed that the role of Mazzini must come first: "after 
Mazzini, Garibaldi; after Garibaldi, Cavour. Even so it must be with us. 
Virtue and Wisdom first, then war; finally independence." Revolution 
was a proposition of a distant future. He did not think that organization 
was a necessary element in the strategy for revolution. It could as well . 
be a “spontaneous revolution." In short, organizing for a revolution 
" was not on the agenda right then. | 
However, the Ghadar did not make a fine distinction between 
political education and a call for rebellion. The first issue announced: 
E today there begins in foreign lands...a war against English 
rule.....a cannonade with the strength of a pen, and the time is soon to 
come when rifle and blood will be used for pen and ink." In a leading 
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article, "Our Name and Our Work are Identical", it was made clear that 
the plan was of an armed rebellion on the pattern of the waged by 
Indians in 1857. Statistics of India's poverty and the draining of India's 
wealth to England were given and the British rule characterized as an 
"ulcer" and a "plague" on the nation. Indians were called upon to come 
forward to serve the motherland with tan, man dhan (body, mind and 
money); to preserve the honour of their forefathers-Singhs, Khans, 
and Rajputs. "So my last word to you is." Har Dayal exhorted his readers, 
"rise; gird up your loins. Rise; gird up your loins. Rise. This is not the 
time to delay." 

Surely, revolution was not the programme immediately. T he ~ 
suitable time would be the expected big war between Britain and 
Germany; Germans, it was given out, would help the people of India. 
There was already a revolt against the British in Egypt and Ireland. 
The British, in the coming war, would be engaged by a number of 
other forces. Reference was also made to revolutionary activities within 
India and outside. It was believed that "nemesis is at the heels of 
England". A contribution to the Ghadar, sent from Switzerland in the 
beginning of August, was entitled "Two Things are Necessary." These 
were "Ghadar and Guns." 

A more potent weapon in the armoury of the Ghadar however, 
was raw and passionate poetry of revolt regularly published in the 
weekly, under the title of "Ghadar di Goonj" (Echo of Ghadar)." 
Straight and sharp expression of their feelings of "shame" and 
“outrageous disgrace" in foreign lands and of "a weariness of the heart" 
that the British had robbed them of their honour was the major burden. 
Conjuring up "the spirits of the past to their service" the poets invoked 
the injunctions of the tenth Sikh Guru and recalled the battles, the valour 
and sacrifices of the heroes. This powerful language of communication 
appeared to validate a hypothesis of Diaz about the Andalusian peasant 
rebellions that “illiteracy of the audience is no insuperable obstacle", 
provided the idiom fits into their cognitive maps." ` 

Groups of dedicated Indians worked, practically free of charge, 
writing, printing, and distributing the paper and preaching among their 
fellowmen. The Ghadar was distributed widely among Indians settled 
in various parts of the world, particularly among those living in America, 
Canada, Shanghai, Hong Kong, Manila, Penang and Singapore. It was 
read at Sikh congregations at the Gurdwaras and its teachings circulated 
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"with deadly effect among Sikh immigrants."'® Among them were 
soldiers of the 26th Punjabi Regiment then stationed in Hong Kong. 
As the propaganda of the Ghadar . It started winning adherents and 
securing generous contributions. The rising strength of spontaneous 
support became the chief measure of the success of their efforts for a 
revolution. Conversely the needs of "methodical element" and 
organizing for rebellion were pushed to the background. . 

Some of the Indian students in California, however, appeared to 
carry ideas of a simultaneous organizational effort for purposes of 
launching a revolution which, they thought, was patently their task as 
against that of the immigrant labourers. They were "the only 
intellectuals..... with whom Lala Har Dayal could discuss planning for 
achieving India's independence ....Lala Har Dayal inspired us by his 
eloquence...Lahiri (Jatinder Nath) had the practical experience to 
organize." ? 

Lahiri proposed to organize the struggle on the pattern of secret 
terrorist organizations like the Anushilan and Juganiar Samities. Strict 
rules were laid down for the recruitment of members; vows of secrecy 
and celibacy were strictly observed and provision was made for the 
training of members in boxing, wrestling. Fencing, shooting and 
manufacture of explosives.” Lahiri’'s own account, however, does not 
indicate any assumption of organizational roles by him. His interest 
lay in training in boxing, fencing and so on, and not in organizing for 
a revolutionary struggle.”’ Pandurang Sadashiv khankhoje, another of 
the young "intellectuals" alludes to a rational division of roles in the 
Ghadar "party", one was the "Propaganda wing" controlled by Har 
Dayal and the other was an ‘action wing" controlled by Khankhoje 
himself.” Gobind Behari Lal thought that he was one of the three who 
constituted the nucleus of the Ghadar organization.” 

For a short time in the beginning, a handful of these petit bourgeois 
radicals who had been associated with Har Dayal carried notions of 
their organizing skills. They were different from the immigrant Punjabi 


-© Labourers both in their social and political consciousness and the 


conceptions of a revolutionary struggle. Whereas the educated elements 
viewed revolutionary enterprise in terms of secret organizations and 
terroristic activities, the immigrants coming from the peasant stock 
viewed it mainly as an enterprise of valour and sacrifice in an open 
combat. Further, whereas the former treated the volatile and precipitate 
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Punjabis as a "crowd of rustics," with a certain cavalier attitude, the 
latter looked upon these "Babus", as soft spoken and timid, with 
suspicion.” Formalism and secrecy signified cowardice to those who 
were prepared to lay down their for their cause. 

There was thus an "uneasy coalition of the two distinct elements 
in the Ghadar movement.” However, the "intellectuals" sensed the 
temper of the audacious Punjabi immigrants and the difficulty in 
“utilizing” them for their designs of revolutionary work. There is no 
evidence that they insisted on priority for organization, and "the Sikhs 
came forward mostly and the movement was practically theirs." 

Harcharan Das, who turned an approver and a prosecution witness . 
at the San Francisco conspiracy trial, stated that a set of 17 rules had . 
been framed for what he called the "Yugantar Asharm Group.” Giles T 
Brown refers to it as the "inner circle" and says, "Har Dayal hoped to 
control activities of the larger association."27 Doubts about the 
authenticity of this version apart,” the activities of the Yugantar Ashram 
group related mainly to propaganda. 

The leadership had not yet formulated its strategy for a 
revolutionary struggle. But the Ghadar made frequent reference to some 
methods and tactics which could be employed. These were evidently 
in the nature of ad hoc loud thinking. In its very first issue, the Ghadar 
suggested an uprising on the pattern of the one of 1857. Indian soldiers 
of the British Indian Army were to be roused and won over and so too 
the common people. Arms had to be captured from military arsenals. 
An analysis of the objective conditions was not made. On the other 
hand, such other exhortations were also simultaneously made as 
reflected a fascination for terroristic exploits. 

Har Dayal's article "Philosophy of the Bomb" commended the 
terrorist heroes and their deeds. His exultation over the bomb thrown 
at the Viceroy, Lord Hardinge, in December 1912 is well known. The 
Ghadarites were asked to "shine like the Bengalees....join the Bengalees 
...and set up secret societies. It is necessary to deal first with the traitors 
of the nation and then ride on the chest of the enemies ....The first task 
is of killing the whites, the rest will be seen later."” _ 

Whereas the leading figures conceived of the revolutionary 
struggle as a broad-based popular armed uprising, the cues relating to 
methods spread by Ghadar - the only effective channel of 
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communication and the only reliable repository of their thinking- left 
the issues considerably vague and open. The Ghadar, unlike the Iskra 
ìn the hånds of Lenin, was conceived only as a propaganda paper and 
not as an organizer: The Bolsheviks had given a high priority to the 
structuring of unified militant organization as an instrument of strategy 
and so the Iskra could be used as a powerful organizer. The Ghadar - 
leadership had neither cared to plan its strategy nor thought of 
organization as its essential instrument. Perhaps the leaders felt that it 
was a matter for future consideration. Meanwhile, the Ghadar became 
a powerful medium for rallying large numbers to the cause of armed 
trebellion. They were mesmerized by their own propaganda and its 
success in winning adherents became a further force for bypassing the 
needs of organization. 

When the prospects of war between Britain and Germany appeared 
on the scene, in the last week of July 1914, the "great opportunity" 
generated a restlessness for immediate action. The Ghadar of 28 July 
1914 called upon its adherents to start a "rebellion in India, as soon a - 
the war breaks out in Europe." On 4 August, the Ghadar, in an article 
entitled "The Trumpet of War," gave a call to arms: "O' 'warriors'! the 
opportunity that you have been looking for has come... Don't delay a 
moment ...This is the right moment to start a war of independence. 
Wou can very soon expel the British form India." 

Evidently the need of a considered and carefully formulated plan 
of action and even a rudimentary organization for launching an armed 
revolt against the foremost imperial power of the time escaped the 
attention of those who assumed leadership roles. Enthusiastic patriots 
fanned out to various settlements of Indian immigrants in Canada and 
USA exhorting their compatriots to return to their motherland "at once." 
Some of them had started enlisting the people soon after the Komagata 
Maur had left the Canadian waters on 23 July.” Special gatherings 
were held at Oxnard, Upland, Fresno, Los Angeles, Astoria, Clairmont, 
followed by a big one at Sacramento on 11 August. Bhagwan Singh, 
iohaemmad Barkatullah and Ram Chandra addressed these gatherings. 
The Portland Telegram of 7 August flashed the news: "Hindus Go Home 
to Fight in Revolution". Ship after ship carried groups of highly 
surcharged revolutionaries to the shores of India. | 

But what exactly were they to do on reaching home? Prithvi Singh 
Azad recalls that every one present at the gathering at Sacramento 
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sensed a crusading fire in everybody around, but none had any clear 
notion in his mind. of the nature or content.of the revolutionary 
programmes.*! The Ghadar of 4" August had given instructions: "Go 
to India and incite the native troops. Preach mutiny openly. Take arms 
from the troops of the native states and wherever you see the British, 
kill them. If you do your work quickly and intelligently, there is hope 
that Germany will help you. Get help from Nepal and Afghanistan. 
Start the War quick. Don't delay." Aboard the ships, these revolutionaries 
organized themselves into small bands under appointed leaders, took 
oaths of solidarity, made preliminary plans of their activities, sang 
revolutionary songs and in the port towns of Manila, Hong Kong, 
Penang, Singapore, Rangoon. went out openly preaching rebellion and 
persuading Indians to join the crusade.” When the first two ships, Tosha 
Maru and Mashima Maru, were detained by the British Resident at | 
Penang, some of them seriously thought of TAINS the revolt there 
itself.” 

Hundreds of them were arrested on arrival at Indian ports, including | ! 
some prominent leaders like Sohan Singh Bhakna, Jwala Singh, | 
Wasakha Singh, Udham Singh Kasel and Jagat Ram. A total of 704 
were restricted to their villages.** But the most eminent leaders like 
Bhagwan Singh, Santokh Singh, Balwant Singh, Barkatullah and Ram 
Chandra had stayed back in California hoping to develop collaborati 
with the Germans. 

Without a centralized ideni or a headquarter, ‘and devoid of 
_ support from the general public, bands of Ghadarites carried on ad hoc 

efforts to collect arms, raise funds through armed dacoities, go to the 
barracks to win over soldiers, manufacture hand made bombs, and so 
on® until rash Bihari Bose effected some sort of coordination of ' 
activities. The launching of revolt was bound to be affected by 
organizational weaknesses. The uprising planned for 19 February ended 
in a tragic fiasco. But the dauntless courage of these patriots and the 
staggering sacrifices made by them became a perennial source of 
inspiration to the Punjabis in all their future struggles for freedom art 
justice. The perspectives of the leadership about revolutionary strategy, 
their conception of their own roles, the emergent pattern of authority, 
the way the members were recruited and the manner in which 
coordination of efforts was sought to be achieved, all point to a high 
premium on spontaneity and a pre-organizational effort. 
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When the Hindi Association was formed, the object was clear: to 
prepare for an armed revolt in India. As to what was to be done, 
propaganda. for political education was the paramount concern. The 
band of dedicated leading men of the community, called the "working 
committee", was concerned mainly with publication and distribution 
of the paper and mobilizing people for rebellion. Though Har Dayal 
thought that armed revolt was a future proposition he was not sure if 
that necessarily called for a different type of revolutionary organization 
for it could as well be a spontaneous uprising. He neither considered it 
necessary to make an analysis of the objective conditions and the 
_ subjective element or the possible strategy for revolt, nor did he make 
his prominent comrades aware of the urgency or importance of 
organization as an instrument. of strategy. 

© Sohan Singh Bhakna contends that the "working committee" 
constituted in May 1913 was a collective decision making body for all 
matters and that to take decisions on top secret and important financial 
matters, an inner circle of three leaders, Bhakna, Har Dayal and Kanshi 
Ram, which he calls the "secret commission", was constituted. According 
to him these bodies were democratically elected and had a one year. 
term of office. There is however no mention in the 'Ghadar' of any 
formal meetings of these bodies or of the decisions made therein, nor 
- 1s any other evidence available to corroborate it. On the contrary, very 
important decisions, like the ones relating to the change of the editor 
of Ghadar after Har Dayal's departure and the appointment of the new 
Secretary in his place appear to have been made informally. 

What is more striking about the absence of specific and fermal 
role allocation is the fact that whereas, by all available evidence Ram 
Chandra became the editor of the Ghadar in March-April, 1914, and 
remained in charge of the finances and a major man of authority until 
his death in 1917, Sohan Singh Bhakna, who was then the president 
and also as he claimed, the chairman of the so-called " secret 
commission”, believed that Harnam Singh Tundijat was made the editor 

mand Santokh the secretary after Har Dayal.’ The statements of 
Ghadarites in the conspiracy trials also indicate that they had very 
conflicting notions about who were the office bearers and which ones 
held what positions.** Whereas it is given out that when Bhagwan Singh: 
and Barkatullah arrived at San Francisco from Hong Kong and Japan 
in May 1914 they were appointed president and vice-president of the 
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Association onesies it- has’ however not been possible to find 
evidence of any formal meeting of the general body or the working 
committee to hold fresh elections. 

Available evidence does not suggest the existence of an identifiable 
formal decision-making centre of authority. Ram Chandra was the one 
who stayed permanently at the Yugantar Ashram, the party headquarters 
and the Berlin Committee regarded him as the chief leader of the Ghadar 
Party for purposes of coordinating revolutionary activity. Most other 
prominent leaders however did not consider that he had any legitimate 
authority. The movements of and the roles assumed by a number of 
leading figures like Bhagwan Singh, Barkatullah, Harnam Singh Kahri, - 
Sohan Lal Pathak indicate that they could act almost autonomously or 
by informal and ad hoc allocation of duties. The authority of particular 
_ leaders was based in practice, not upon their formally allocated roles 
but on the respect which they enjoyed among separate groups. To many 
the only source of direction was the 'Ghadar'. 

How was then a division of roles effected? How was discipline 
maintained among the rank and file? According to Sohan Singh Bhakna, 
each member worked according to his sense of duty everywhere because 
the members had come to fully under-stand their duties. This was “not 
a discipline of the rod but of sense".” Organization, apparently, was 
not a priority, for the 'Ghadar' of 4 April 1915, acclaimed without . 
reservation, the spontaneous and pre-organizational character of the 
"party" thus: "The People of this party cannot make the usual 
arrangements for organization, register, house etc. outside the country 
they wander thirsting, starving, clad in rags but filled with great 
enthusiasm. Such is the sacred Hindustan Ghadar Party, which though 
without any particular centre, has its soldiers ready everywhere and at 
every time." 

The accent being on heroism, planning and coordination of effort 
under a unified command appeared less significant. Sachidra Nath 
Sanyal, who came to the Punjab to make an assessment of the situation 
on behalf of Rash’ Bihari Bose, relates an incident which points up the” 
fact that the Ghadar movement did not possess a recognized hierarchy 
of leadership. At a meeting with some of the important Ghadar leaders, 
he expressed his desire to talk to their chief. Amar Singh told him 
frankly, "To tell you the truth, we do not have a real leader, that is why 
we need Rash Bihari Bose". Kartar Singh Sarabha substantially agreed 
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with Amar Singh but turned to assure him, "Look brother, why are you 
getting so despondent? When the time comes you will see how many 
hidden heroes emerge out of us."*! The incident points as much to the 
felt absence of a collective organization under one chief as to the 
persistent belief in the strength of spontaneity and that heroism is after 
all the main consideration in a revolutionary struggle. "Our leaders 
were our sentiments", says Prithvi Singh Azad with a hindsight.” | 

How were the participants in the proposed revolt recruited? "The 
'Ghadar' gave an open call to all Indians", says one leader, “and all 
those who felt the same way became our comrades”.** Prithvi Singh 

~Azad, another important Ghadarite was equally unambiguous in his 
reply: "All those who wanted to joined."“ "All such Indians as appeared 
‘to be ready to work for the Ghadar cause were taken as comrades. 
According to some of the Ghadarites the primary test of a particular 
individual’s bonafides was his expressed passion for the-cause. 

Did they prepare any list of their members or participants? No. 
Amar Singh told the court that soon after the Komagata Maru left the 
Canadian waters, he went out persuading his compatriots in British 
Columbia to leave for India to participate in the rebellion. All the 
passengers of the Komagata Maru were regarded as fellow Ghadarites. 
Wherever the home bound ships stopped in ports, the leading 
Ghadarmen went out and collected small numbers of Indians to 
accompany them to. India. "Only cowards would remain behind"* 
proclaimed the Ghadar. Those who prevaricated or hesitated were 
ridiculed. At one of the gatherings at Manila one lady. Gulab Kaur, 
~ off her bangles and offered them to the hesitant’ ones.“ | 

Arriving in India Ghadarmen were instructed to move to their © 
villages to enlist rebels. "I was asked to go to Doaba and bring any 
men I knew", Jawand Singh reported at his trial in the fourth 
Supplementary Lahore Conspiracy Case.‘ | 

Was there not a possibility of men of doubtful intentions joining 
the Ghadar fathas? Ghajjar Singh Bhakna admitted there was such a 

‘possibility, "but that was not the time for us for a scrutiny. All those 
who felt for the country had to be collected". . 

Groups of Ghadarites came from a number of different centres, 
These centres were called branches. The 'Ghadar' exhorted the readers 
to set up branches. There were however. no. instructions given about 
the. purpose, function or shape of their. or paianon; Sohan Singh - 
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Bhakna claimed 72 branches were set up in the USA alone.” A branch 
actually meant a. group of people influenced by the teachings of the 
Ghadar. 

How were these "branches" constituted? "The Ghadar. spread the- 
ideas. The people formed small fraternal groups and these, of their 
own accord, started taking organizational shapes", tells one leader.™° 
"Branches sprang up spontaneously in Panama, Mexico and China’, 
writes Harjap Singh.*! The idea of creating a rational organization and 
forging links between the various branches and with the central 
leadership or authority for purposes of a unified command and control 
were not considered significant. The California State Senate Committee ` 
on Un-American Activities discovered that "each of the Ghadar parties 
throughout the world was purely autonomous, there being no 
organizational contact between them. The contacts between these 
` groups in the United States were informal and indirect." 

The operations of Ghadarites while working for'a revolt in India 
reflected more or less autonomous and separate group activity. Before 
the arrival of Rash Bihari Bose in January 1915, these separate groups 
. called jathas (gangs or bands and known after one or other leader such 
as Nidhan Singh's jatha, Nawab Khan's jatha or Gujjar Singh's jatha 
made more or less independent plans and announced their separate 
dates of starting the rebellion. . 

The main channel of communication between these groups in 
distant places and the leaders at San Francisco was the Ghadar. Often 
one or other leading figure moved: form one place to another preaching 
the cause and giving instructions. However, as it comes out in the 
statements in the conspiracy trials, the roving activists functioned more 
or less-autonomously in the absence of a central plan or central 
command. The pattern remaining, by and large, similar even at the 
time when armed uprising was to be launched, the facility which self 
appointed communicator enjoyed could lead to unspecific and even 
conflicting directions. This was part of the reason for separate dates of. 
the rising and other exploits sometimes just to "fill the time’ until the 
stipulated uprising. 

The Ghadar movement was Janus-faced. It reflected; on the one 
hand, a revolutionary potential and a resemblance to traditional peasant 
revolts on the other. Its constituents, the peasants from Punjab, 
influenced by a vastly different environment they confronted in foreign 
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lands, and by broader socio-political ideas, developed progressive 
orientations. This in fact was a major factor which alienated them from 
their compatriots at home. But their values and patterns of collective 
activity remained traditional. 

Leadership, in such situations, is a crucial variable. If it is of a 
traditional peasant character, the flexibility on the organizational plane 
leaves things to be tackled by actors according to their environment 
and their resources. What then holds them together is an emotional 
commitment to common goals and to one another. The rebel is prepared 
to prove his loyalty by laying down his life. There follows a "worship 

of spontaneity." E 

Spontaneity, however, is "nothing more or less than consciousness 
in an embryonic from,” A leadership with a high level of revolutionary 
consciousness and organizational skill may succeed in transforming 
the spontaneous element into a rationally organized movement for 
planned political tasks. In the absence of organizational skills, the 
success which powerful ideological appeal and mobilization skills seems 
to ensure, tends to provide strong rationalization for by passing the 
difficult but nevertheless crucial task of "confronting reality with reason." 
That in fact is one of the major reasons for the tragic failure of many a 

_ revolutionary movement. 
r 
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THE SIKH SYMBOLISM® ° 


PROF PURAN SINGH 





When personal love for Jesus Christ ebbed away from Europe 
and mere Christian principles took hold of the minds of his disciples, 
the creative and true feeling of discipleship ended. And the long-flowing 

“locks of Christ worn by a few devoted Saints, Jesus images, went out 
of fashion. The symbolism born of the fire of human feeling, be it a 
kiss, or a wound or a lock of hair, a ring, a tree, is an index of the 

intensity of life. The traditional form of Christ is the seal on His Word; 
both go together. Take one away, the other becomes lifeless. So it is 
with the Sikhs and Guru Gobind Singh. 


WORSHIP OF THE WORD 
After all it may be said, there is a good deal of symbolism with | 
the Sikh. He has-the Golden Temple, the Akal Takht, his worship of 
relics similar to the Buddhists, his worship of “The Book”, his 
“ submission to the authority of his unique church, like that of the Vatican, 
and a hundred other symbols and traditions. True. And all this shows 
that there is a genuine religious feeling, for whenever there has been a 
genuine feeling, it clothes itself in similar forms. Symbolism is dead if 
the feeling is absent; and if feeling is there, it cannot live without 
creating its own clay. To think of a genuine religious feeling without its - 
cherished symbolism is to think of a soul without a body: Dead 
symbolism, however, hugs the pictures of other peoples; loves, and as 
such is empty self-deception; it is the glorification of a corpse', in the 
words of Guru Arjan Dev. But to pretend to rise above portrait-worship 
, and above the affection of love letters from one’s beloved, and above 
“the worship of relics and memories, and yet to claim. at the same time 
to have feeling burning within one’s bosom is a peculiar freak of dead 
puritanism which is equally lifeless and vain.” 


a From: Puran Singh, Spirit of the Sikh, Publication Bureau, Punjabi University 
ne 2000. p. 12-14. 7 as 
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It is our personal love for the Guru who has fascinated our soul 
with his life, his endeavour and love for us that gives to us the breath | 
of life. Such dedication is our faith. There is deep solace for us repeating” 
the Name. Our cherished sentiments and even superstitions, however 
crude and primitive seemingly from the viewpoint of shallow faithless 
rationalism or of a dry, academic metaphysics about: God and Man, 
have all the same, an essential bearing on the fervent continuation of 
our life-giving traditions in the society and the individual. The sentiments 
and symbols of a living faith are artistic forms of its highest poetry. 


~ My Bosom Tuross 

The other day a God-intoxicated Sikh went along muttering a_ 
prayer between his lips. I put my ear to his bosom and heard his heart- 
beat: 

“T have come away now, 

My bosom throbs. 

The Guru has called me to the service of the Khalsa; I am offering 
my heart’s blood, only a few drops they are, for mixing it with the- 
cement with which one more marble slab is to be laid today on the 
floor of our Hari Mandir.? 

“Ah! why do not my brothers accept my prayers? 

_ Why do they not bless me thus? 
= “Ah! why don’t they accept it at once” 


BAPTISM OF FIRE 

The. baptism of fire and steel inaugurated by Gili Gobind ‘Singh 
is the inspiration that remoulds man to a new faith, a new death in love. 
It is emancipation by the touch of the Adepts* who have the Guru’s 
authority to give the gift of personality. It is the miracle of man-making 
by a divine touch, 
| “Come, let us not despair. 

“We too go out and seek the Emancipated ones 

“Those whom God has favoured with His Own gift of love. 

“Perchance we may find them, 

“And attain liberation from misery of Illusion of Duality. 


: OUR Lone TRESSES 
Don't you know these tresses of ours are the wandering waves of 
the sea y Illusion? Guru Gobind Singh gathered the waves of the Ocean 
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of Consciousness as the mother gathers the hair of the child. What is 
man but an ocean of consciousness. The Master washed them, combed 
them and bound them in a knot as the vow of the future manhood 
which shall know no caste, no distinction between man and man, and 
which shall work for the peace and amity of spiritual brotherhood. He’ 
who wears His knot of hair is a brother to all men, freed of all ill- 
feeling of selfishness. He is to be on the bayonet's point to be of no 
separatist creed, no religion, nor of any national combine of men bent 
upon loot and plunder and the tyranny of subjugating other men. 
Those who do not yet understand the law of love cannot and 
-should not wear the Master's knot of the sacred tresses and those who - 
do should wear it as a token of spiritual isolation from the herd. So did 
Guru Gobind Singh command. And obedience to him is life. There is 
no life outside that Great Love. | 

The aim of the Brothers of the tress-knot of Guru Gobind Singh is 
different, different the direction, different their persuasion. 

We do not concern ourselves with the conditions of life. We glow 
like flowers on the thorny bed or the bed of velvet moss with equal joy, 
for facing Him and living in Him and breathing Him is our life. And all 

‘ who desire to be Brother of the tress-knot of Guru Gobind Singh come ~ 

and be. This is the life of love, not of any other truth. All other truths 

are of no concern to us! We are now the Sangha of the tress-knot of 
Guru Gobind Singh, our purposes are as inscrutable as those of the 
God of Destiny. 


L 
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2. This insight should be carefully understood and its meaning sought 
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3. The original name of the famous Golden Temple at Amritsar. 
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WOMAN* a m 


Pror. PURAN SINGH 








Next to bread, the essential man is centred in his divine love for 
woman. His sexless passion also has woman as its terra firma. All his 
glorious hopes and aspirations are bees humming round this flower- 
woman. The Home of Love revolves round her as a dream beauty. In a~ 
great and cultured world the honour for woman must needs be infinite. 
I do not think that the ideal honour for woman is as yet in sight. As 
George Meredith puts in the mouth of Bis Diana of the Crossways, 
"Men may have rounded Seraglio Point, they have not yet doubled 
Cape Turk." ) 

Women shall be second best God or the God of the intellectuals 
on earth. She shall be absolutely free. And it is out of her freedom that 
we shall yet win new ideals of Home and Art. IJ tell you as a beloved 
slave of man she has contributed a major portion of the whole of his 
culture and civilization. The slavery of woman to man is due to man 
largely but essentially to the woman herself. Only in motherhood does? 
she become free. A divine sovereignty is then conferred on her. Her 
intuitive omniscience is more developed than man’s. Her spirit of self- 
sacrifice is real and man's is more or less dramatic and unreal. 

The whole of Guru Grantha is the voice of a wedded woman or a 
maiden pining in love of the Beautiful. Her nobleness in Guru Grantha 
is infinite, her freedom is of the highest. Both man and woman as 
sexes are forgotten in her voice. She becomes the Supreme Reality and 
a freed Soul. In the freed soul alone is the subordination of one to the- 
other effectively abolished and all disputes hushed. 

As Bolshevism is in modern politics so is the modern women's 
movement in the sphere of women; both are protests. There is? 
something rotten in the systems of our marriages and social inequalities 
and the protest.is to bring better culture. Much is frivolous futility in 


* From The Spirit Born People, Punjabi University, Patiala, 1976, p. 31-34 and | 
38 | 
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-such ill-balanced movements. But the balance shall tremble again and 
women shall find her real spiritual worth in herself. So far she is still a 
toy-like thing. In her imagined freedom what is she doing? Aping man. 
Man himself is yet in his swaddling clothes. Let us look at the modern 
woman a little and compare that old and this new. She has certainly 
lost her beauty and has not yet gained her soul. When in that old superb 
figure of hers the Christ-braids fell all about her swanlike neck, her 
face shone in this world like the moon in black clouds. Even that so- 
called savage Afridi of the Indian Frontier was moved to sing of "the 
bazar of the tresses of my Beloved", and in passionate worship of her 
the most brutal of men found some kind of cultural atmosphere. It was 
the culture of total self-sacrifice for her sake. In her worship too is all 
patriotism, honour of a race, war and defence of home and hearth. 
What would freedom itself be if man were devoid of women worship? 
One wonders what is woman. Man called her wife, but she stood as his 
daughter before him and she made a Buddha of her father. She was 
always a mystery to the human race. Her tresses suggested a secret, 
her eyes that loved made it deeper. The virgin was desired by the young 
man, he fell worshipping before her, she was the mother and he the 
son. Her clothes were a Universe in themselves and her soul was sought 
after from eternity to eternity. It was hidden in the fold of her clothes, it 
was fluttering of some one's heart in the flapping of her veil-cloth. The 
national flags are dim shadows of the veil-cloth that flies, as the sister 
of the nation runs appealing to man-"up and fight, for I am in danger." 
The other day the eastern wind was flaunting a sun-lit cloud before my 
eyes. I thought it was the veil-cloth of my mother, and I stood up 
thinking my mother had come back from the dead. I shed a tear and 
the sun went past me. The woman's forehead we have for centuries 
contemplated as our sky aglow with the calm sparkle :of the moon. 
Poets sang and husbands and fathers and all poets in action in this 
living love of woman, died serving her and her children. The mother 
mysterious, so noble, divine, so full of love that she drew the whole- 
souled devotion of humane men for centuries and was still a mystery. 
~ She was as mysterious as Nature. A literature was born, an art became 
alive, a history was made glorious in the defence of her honour and 
pride. Woman was still a mystery. And for ever concealed was her face 
in the night of hair, in the mystery of her clothes, in the appeal of her 
eyes and in the music of her voice, and she was revealed partly to man 
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in her acts of faith, love, and noble self-sacrifice. She wore the cross of 
the whole family as did Jesus, but started no Christianity. Every woman 
is the Messiah. Her daily life in the service of man gave us the songs of 
her beautiful soul as the shifting colours of the sky and the changing 
lines of Nature tell us of Nature's inner Person. Woman was thus the 
inspiration for all the heroic efforts of man to make himself man. Woman 
is responsible for all his best longings for immortality, for all his 
religions, for all his arts, and for all his noble wingings above earth and | 
sky. And when I contemplate the modern type of woman that had 
denuded her head of hair and her limbs of the mystery of clothes and 
when she had not, by throwing all these cumbersome veils aside, |, 
revealed her soul to us, I fall dead with despair-wither is she going? 
The world has became emptied of human beauty. I wanted to cling to 
her soul, the immortal portion of her, and she wishes me to cling to her 
flesh and bone which is precious only because of her great soul. 
Otherwise all is mutton, mere mutton. None need quarrel with her 
experiments with her self. Of course she is absolutely free to do as she 
chooses, but we are concerned in the decoration of the Temple of flesh 
where we have worshipped for so many centuries and poured out our 
soul. And when someone asked me what is the ideal of modern Art, I 
replied "speed". Get into a motor car, free of all encumbrances, Speed! 
More speed! Bang! Dash against the mountain! And to pieces! There 
lie the mutton pieces! The end! Discovered! Man a corpse! Woman a 
corpse! To come to such a discovery is the suicide of all civilization. 
In this too, the Guru leads the ideas of the coming world, if Sikhs 
of to-day there are who veil their women and enslave them, they are 
not of the Gurus. The third Guru while giving audience to a Hindu 
Queen of Mandi when she came all veiled to Him said, "You O mad 
woman, have come to see the Guru and you cover your face from 
Him." How can those who call themselves His disciples tolerate anything 
infringing the absolute freedom of woman. On the other hand, those 
who free her and ape the western fashions remind one, as Marie Corelli 
graphically puts it, "of the poultry yard." That is certainly worse than 
nursing a peculiar type of womanhood of noble self-restraint behind 
the oriental- veils. Veils often symbolize the beauty and mystery of the 
concealed and the veiled is more sacred than the unveiling. But if veil 
accendtuate this sex difference or unveiling does the same, both are 
unholy. Only when man and woman both live above body and mind 
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as freed souls, they represent the culture of live freedom. Live freedom 

¿i$ freed also of sex differences. Stupid, indeed, are those sects who 
wish to get rid of woman as an obstacle to spiritual progress. Woman is 
the greatest and truest aid to the maintenance of the true spiritual attitude. 
Woman's soul crying to the soul of man is the only divine lyric trembling 
like the music of the Infinite and the Eternal. Man's self-transcendence 
is as much of him, as his physical indulgence, as his intellectual 
aestheticism. He is a spirit. It is when the spirit of the Holy Ghost fills 
him and his body and bread, his intellect and his woman are suffused 
with his discovery of the personal God in man and Nature that Man, 

-the artist, becomes himself the highest Art-the expression of the mystery 
of life. The true artist is the best art, the best culture, the best literature 
and the best religion. 


All persons, who wish to give donations to the IOSS, 
contribute subscription for the Abstracts of Sikh Studies and 
for other purposes, are requested to please note that the money l 
can directly be deposited from anywhere in Institute’s Saving 
Account. The Detail of the Account No and Branch are as 


__ under: 
Bank: © . HDFC Bank 
Account No: 13241000023350 
Branch: ~ Madhya Marg 28-A, Chandigarh 
RTGS / NEFT IFSC Code: HDFC0001324 





GURU AMAR DAS -A PIONEER AMONG REFORMERS” 
IN SIKHISM 


SAWAN SINGH* 





Guru Amar Daas was not only a a spiritual guide, but also a great 
social reformer, Syad Muhammad Latif, a renowned historian, in his | 
book ‘History of the Panjab‘ ( P 251) praises his moral courage for 
advocating social reforms against stiff opposition. Sattaa and Balwand, 
the two bards ballad singers in Guru's Court have also praised Guru 
Jee's courage in the following quote: 

syfa <8 5 suet uses ATS | 

'You are not pushed or shaken by the storm and the wind; you are 

like the Sumayr Mountain. ' 

| — Sri Guru Granth Sahib, p. 968 

I agree with Bhatt Bal who has beautifully explained that the 

virtues of Guru Amar Daas cannot be counted: 
weds Ye BA dHefs GAH BAS Tas 5 Me I 7 
gfe nfn faafe Beg Had à da sda nig à UÈ Il = 
ge fms fama Afsae È afa Ae 3G Sad A Te I 
38 MHISA JE 3d Sat Gur Sfa yfo WÈ I 
‘The raindrops of the clouds, the plants of the earth, and the flowers 
of the spring cannot be counted. Who can know the limits of the 
rays of the sun and the moon, the waves of the ocean and the 
Ganges? Like Shiva's meditation and the spiritual wisdom of the 
True Guru, says Bhall the poet, these may be counted. O Guru 
Amar Daas of Bhalla family !Your Glorious Virtues are so sublime; 

Your Praises belong only to You.’ 

. — Sri Guru Granth Sahib, p. 1396 

Guru Jee made a number of social reforms. I venture to describ® 
some of the social reforms introduced by Guru Amar Daas in this 
article . 
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UPLIFTMENT OF WOMEN 
Following in the footsteps of Guru Nanak Dev, Guru Amar 
~ Daas paid special attention to the amelioration of the status of women 
and tried to remove the disadvantages from which they had been 
suffering for centuries. 
Cruel custom of Sati was prevalent in those days. According to it 
' a widow had no right to live after the death of her husband. She had to 
burn herself alive with her dead husband. If she hesitated, she was 
forced to do so. Guru Jee opposed this unjust treatment with the women 
against heavy odds. Brahmins and orthodox Hindus stood against the 
~ Guru who ordered his followers not to follow this practice at any cost. . 
Thus Guru Amar Daas tried to end this cruel practice long before Lord 
William Bentic in 1829 made it a law. He declared that a true Sati is 
one who bravely bears the shock of separation with vigtues : 
Astor èfa 3 ninfo A rgb ofa AEE I 
ooa Ader memfa fa fas de Hofa I 
Do not call them ‘satee’, who burn themselves along with their 
husbands’ corpses. O Nanak, they alone are known as ‘satee’, who ` 
die from the shock of separation. ' | 
— Sri Guru Granth Sahib, p. 787 
St A Asbo wWelife Ale Aafa gfe nt 
= Refe AA mue fas Sfo ANTS I 
— Sri Guru Granth Sahib, p. 787 
'They are also known as ‘satee', who abide in modesty and 
contentment. They serve their Lord cherish their husbands’ memory . 
everyday to contemplate Him.' 


Guru Ji encouraged widow remarriage and declared that a widow 
has right to remarry if ‘she likes. Forster has written in his book Forster 
Travels (p. 309) that it was a revolutionary step in the history of India. 

In his congregation, he did not allow women to cover their faces. 
Even queen of Raja Hari Chand when she with her husband visited 

-the Guru, had to obey this rule as the Guru objected to her covering 
her face. Guru Jee declared that modesty is the real cover. Dorthy Field 
has written that Guru Amar Daas freed the female from this unjust 
custom of covering their faces. " 

He also prohibited women to do Syapa, beating of breast by 
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women to express their grief on the death of a relative, He insisted on 
monogamy for both men and women. | 
He assigned the responsibility of supervising three out of 22 
dioceses (Manjies) established to guide the Gurus' disciples and collect 
offerings from them. It raised the status of women. As the number of 
disciples: and the area inhabited by them had increased manifold, 
establishment of Manjis helped in preaching. _ 
Guru ji severely condemned female infanticide, Guru says: 
YIHE Sst ws sea merd at Ue I 
feza feza àg adlor AE AE nifsHTg I 
-  — Sri Guru Granth Sahib, p. 1413 
He who kills a spiritual person, a cow and: a female infant, and 
accepts the offerings of an evil person, cursed is he with the leprosy 
of sins; he is forever and ever filled with egotistical pride. 
. Guru Amar Daas tried to eliminate caste and gender distinctions 
among his followers. Guru's Langar (community kitchen) had 
= become a well-established institution. Guru ji obliged all visitors to 
partake of food in the Langar (community mess) before seeing him. 
Writer of ‘Suraj Parkash’ mentions the popular slogan on page 30 that 
‘pahle pangat pichhe sangat' (Take food before meeting the Guru). 
Even Emperor Akbar and the Raja of Haripur Guler in Kangra Hills 
had to dine with common people before seeing the Guru. The Guru 
admonished the Brahmins who were so proud of their high caste: 
TS a Tey 5 adimg Get 1i 
gay R A gone JA 
No one should be proud of his social class and status. He alone is 
a Brahmin, who knows God. | 
— Sri Guru Granth Sahib, p. 1127 


Guru ji got a Baoli a well with 84 steps descending to the water 
. level, built at Goindval. Everybody irrespective his/ her of caste or 
creed could draw water from there. It solved the water problem of the 
residents as well as helped to decrease the caste distinction among the. 
people. 
’ Guru Ji attached great importance to the physical fitness of his 
followers . He told them that human body was the temple of God and 
they must keep it clean and fit. He condemned torturing of the body 
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_by Yogis. He also denounced the use of intoxicants: 


afew gfe Neg fe mfu pend. I 
fap fefa afs HG eÀ yT O nn i 
~ Sri Guru Granth Sahib, p. 1059 


The body is. the temple of the Uni the Lord Himself embellishes 
it. The Dear Lord dwells within it. | 
fag A xfs afs dfe age ue fafa nite I 
WUS ugfent 5 uech wAH ua fE i 
Drinking the wine, his intelligence departs, and madness enters 
his mind; he cannot distinguish between his own and others, and 
he is struck aowi by his Lord and Master. | 

— Sri Guru Granth Sahib, p. 554 
Guru Amar Das propagated the life of a householder and a family 


man. He declared that there was no room for Udasis and ascetics among 
his followers. Cunnigham, an eminent historian, in his book ‘History 
of the Punjab’ (Page 54-55) writes: Guru Amar Daas declared passive 
and reclusive Udasis to be wholly isolated from active and householder 
Sikhs. Latif in his book ‘History of the Panjab‘ on page 251 writes: "He 
separated the inert and torpid sect of Udasis, founded by Sri Chand 
from the active and worldly Sikhs, and thus prevented the former from 

¿ being lost in oblivion as a distinct creed." He praised the life of a 
householder and.condemned those.who ran away from social 
responsibilities in search of the Lord: 


+ 


| ng 3 sidt aust Fao He fa 


ssa wid four A ng ure Hfsae & GuefA n 
— Sri Guru Granth Sahib, p. 1421 


_ Yoga is not obtained by wearing saffron robes; Yoga is not obtained 


by wearing dirty robes. O Nanak, Yoga is obtained even while 
sitting in your own home, by following the Teachings of the True - 
Guru. pa 


To propagate his faith, Guru ji visited Kurekhetra and Haridwar 


at the time of sun eclipse when there was a i eee of a 
and preached the Sikh Gospel. | 


Guru j ji coronosai 869 sacred hymns in 17 musical measures in a - 
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very simple language. His masterpiece Anand Sahib is recited at the 
end of every congregation in the Gudwaras. He also warned his 
followers against counterfeit verse claiming to be Gurbani and 
instructed his son , Mohan, to collect the Sikh Gurus’ verses: | 


Afsag fas de ad ò wet i 
wel 3 act Afsag wey da adt wet | 
Without the True Guru, other songs are false. The songs are false 
without the True Guru; all other songs are false. 
: ~ Sri Guru Granth Sahib, 920 


Latif in his book mentioned above (p. 251) writes about him: He 
was successful as a teacher, and his zeal and activity in preaching 
combined with his genial habits and affable disposition, secured for 
him many converts to the new faith. He was a just and wise Guru, 

humble and patient. He composed beautiful verses, which have been 
| incorporated in the Granth, and are much liked for their simplicity of 
diction and purity of idea. | 

Besides establishing Goindval as a center of Sikh pilgrimage and 
planning a new center where Sri Amritsar was later on founded by his 
- successor, Guru ji fixed the opening days of the months of Baisakh and 

Magh as well as Diwali when his followers should gather at Goindwal where 
he had constructed a Baoli. . 

Guru Amardas also laid down the rudiments of Sikh code of 
conduct like the ceremony to be observed at the time of death in a Sikh 
family. According to Sarup Daas Bhalla, author of Mehima Parkash, 
Guru ji instructed his followers how they should conduct themselves 
in their daily life. The author has described it in detail on page 27 of 
the above mentioned book. Bhai Santokh Singh, author of Suraj 
Parkash, has also mentioned these instructions on pages 51 to 65. 

As written by Baba Sundar in Raag Ramkali, Guru ji instructed 
his follwers not to weep after his death. Guru ji also laid down simple 
ceremonies and rites for birth,marriage and death: á 


rfsafs SÈ muè afa useg efen i 
HS À fue det dent AR ufe o afen i 


. The True Guru, in His Own Sweet Will, sat up and summoned His 
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_ family. Let no one weep for me after I am gone. That would not please — 
me at all. 


— Sri Guru Granth Sahib, p. 923 


nis nizas Afen À fue Ataza afomg fogw AIS I 

Finally, the True Guru said, When I am gone, sing Kirtan in Praise of 

the Lord alone. _ | 

A similar direction has been given regarding the spirit behind a Sikh 
marriage: | 


, Us fug 2fo 5 omdinfs gofo fead fe i 
ta Afs gfe yest ua fug adm Ae 1 l 
They are not said to be husband and wife, who merely sit together. 
They alone are called husband and wife, who have one light in two 
bodies. 


— Sri Guru Granth Sahib, p. 788 


Macaliff, who translated Sri Guru Granth Sahib in English, writes in 
his book The Sikh Religion that Guru Amar Das instructed his followers: 
Worship not cremation grounds, tanks, Hindu or Muslim shrines, (The 
Sikh Religion, Vol I, p. 64.) l 
_ Therefore, by virtue of spiritual guidance, and social reforms made 
by Guru Amar Das he occupies a distinct place in the Sikh ‘history. These 
reforms lifted the status of women, freed his followers from the the 
Brahminical rituals of the Hindu clergy who were fleecing people by asking 
them to follow so many useless rituals. Thus for all these reforms, Guru 
Amar Das' contribution to Sikh religion is unique and distinct. He enhanced 
the frontiers of Sikh metaphysics and demonstrated its relevance and efficacy 
through introduction of new Sikh practices of denouncing Satee tradition, 
advocating right and equality to women and empowering them and founding . 
the institution of Langar and laying foundations for some of the Sikh 
ceremonies. 

+ 
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Sikh religion took birth in ‘the later part of fifteenth -century in 
Panjab, a province located in the north western part of India. Guru 
Nanak, the founder of the religion, was a quiet and contemplative person 
right from his childhood. Small anecdotes pertaining to his childhood; 
which are a popular part of Panjabi folklore, relate a number of stories 
that are indicative of his temperament that was of a reflective and 
spiritually inclined nature. He would go out of his house and sit alone 
at some quiet place, thinking about the meaning of life and about the 
problems faced by humanity at large. The Guru gave deep thought to 
the social, political and religious institutions of the time and felt 
concerned about the deplorable condition of his countrymen. People 
were groaning under the religious tyranny of Islamic and Brahmanical 
order on one side and the atrocities of the Mughal rulers on the other. 
The mass of the population called Hindus were doubly enslaved; slaves 
of the political rulers and of the religious divisions caused by the four 
tier caste system, with Brahmins, the privileged ones at the top layer. 
and the sudras and the women, at the lowest step of the pedestal, leading 
a life of utter degradation. The scenario was one of tyranny and bigotry; 
of chaos and confusion. The rulers of the time were devoid of all sense 
of justice. Social and political inequalities prevailing in the society were 
blatant. 

Guru Nanak, a humanist to the core, was deeply pained to see the 
human rights of the common man being impinged upon. He was not a 
- mere religious preacher who would be satisfied with formalistic religious 
conduct of the people. As a humanist, he wanted to restore health to 
the sick society of the.time. M. A. Macauliffe records that when asket 
about the nature of the newborn, the family astrologer Hardyal remarked 
that the voice of Guru Nanak at the time of his birth was "as the laughing 
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voice of a wise man when joining a social circle." He was the wise man 
to have joined a social circle, which he aimed at transforming, after he 
saw the miserable condition of the people. 

The ordinary man was ieading a life of degradation and the 
condition of women was still worse; utterly deplorable. Guru Nanak 
was fully aware that no community could be forward looking, if its 
people were not respectful to its womenfolk. 

Shelley, the noted 19th century English poet, seems to be echoing 
Guru Nanak's point of view in the words: "Can Man be free if women 
are slaves?" Guru Nanak believed that apart from the ignorance of the 
masses, the other cause of India’s thousands of years of slavery was 
the enslavement of its womankind. Devoid of any sense of self respect, 
it was next to impossible for Indian mothers to produce an offspring of 
self respecting citizens. Hence, the slavish attitude of its people. Devoid 
of all courage, they dared not resist even when their womenfolk were 
driven away and sold like cattle in the markets of the foreign lands to 
which the invaders belonged. 

Guru Nanak felt like challenging this state of affairs. As a first 
step towards the fulfillment of his mission, he aroused the conscience 
of the people towards this injustice, by raising a powerful voice in 
favor of the mothers of mankind. He condemned the tradition that 
relegated women to a lower status. In those times of monarchy, the 
kings were considered God-incarnate, and like God, without any 
blemish. Guru Nanak reasoned as to how the mother of the blemishless 
king could be all filth: 

Why call her inferior to man when all forms of greatness have 

their matrix in woman. ! 

And this was not an empty slogan. He and his successors took 
practical steps to ameliorate the condition of women. The love of one's 
family, which leaders of other religions derided as a negative quality 
that hindered the spiritual growth of man; was glorified, elevated and © 
sanctified by Guru Nanak. His love for his elder sister, which has become 


«+. legendry in Sikh chronicles, had sacred overtones. He advocated the 


primacy of family life and idealized the love of a wife for her husband 
by equating it with the love of the devotee for the Lord, thus elevating 
the status of women. 

When confronted with the beautiful ladies in Assam, Guru Nanak 
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cefused to be tempted. Putting into practice the dictum: consider 


another's daughter like your own;? he addressed them as his daughters, 
saying: a 
O Princess, my daughter, go away from this place! 

And embellish your days with the chanting of the True Name.’ 

The ladies, ashamed at their evil intentions, went back sanctified. 

The Gurus ensured that the womenfolk of their families were given 
a place of respect that was due to them. During the. period of his 
Guruship, Guru Angad Dev, the second Guru, paid special attention to 
the education of girl children. He would regularly take their classes 


after the morning congregational prayers. Nobody dared disturb him . 


at that time. The girls had the same right to education as the boys had. 
History records that his daughter Amro learnt everything very fast and 
was quite proficient at whatever was taught to her. He gave his wife, 
Khivi, the charge of the community kitchen, who, in that capacity looked 
after not only her own small children, but the whole community, like a 
mother. She is the first Sikh woman to hold any public office. 

_ Guru Amar Das, the third Guru, took many revolutionary steps to 
improve the lot of women. He preached against cruel customs like 
Sati: burning of the widow on the pyre of her dead husband. Child 
marriage was strictly prohibited and widow remarriage was made an 
accepted practice. Women were directed not to wear veils over their 
faces. Even a queen was not allowed to see him if she was behind a 
veil. | 

The third Guru sent many women as missionaries to distant lands. 
These women were given the position of preachers and religious leaders, 
a position hitherto unknown to have been given to women in the history 
of the world. All the administrative decisions were taken independently 
by these women, who were responsible for revenue collection too. 

In the Sikh thought, women were considered equal partners i in 
` marriage. Husband and wife were two bodies but one soul: 

They are not said to be husband and wife who merely sit together, 


they alone are called husband and wife who have two bodies but. 


one soul.’ 
For Guru Hargobind, the sixth Guru, woman was ‘the conscience 


' of man’ and for Bhai Gurdas, the Sikh bard, she was 'a gateway to 


salvation. A pious life of a householder, lived in the company of the 


E 
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wife and children, was considered the best course for a man on spiritual 
journey. 'Life of a householder is the best of all religions to be lived’, 

“says Bhai Gurdas.® 

| Propagation of these ideas by the Gurus, boosted the confidence 
of women right from the start of the Sikh movement, and with a regained 
confidence, they involved themselves wholeheartedly in the making 
of a new social order that the Gurus had aimed at creating. In the initial 
period of the Sikh movement, their activities largely remained confined 
to the social and religious sphere, where they had tremendous influence. 
By the time of the tenth Guru, they were confident enough to fight in 

«the battlefield alongside men; to work as spies and to nurse the wounded 
in the battlefield and later during the time of Sikh confederacies, a 
good number of them proved to be good administrators and political 
advisors to the rulers too. 

When Guru Teg Bahadur, the ninth Gutu, went to pay obeisance 
at the Golden Temple, the men, bullied by the opponents of the Guru, 
decided to stay away. The local women, guided by their inner voice, 
did what was required to be done at that time. Without being afraid, 
they came to pay obeisance at the feet of the Guru. The Guru blessed 
them saying, "Women of Amritsar know how to love the will of Gad.’’ 

It was customary for the women of the Guru families to be 

educated and well versed in the knowledge of the scriptures. It was 
something radical at that time, as according to the prevailing practices, 
women were not allowed even to enter the premises of a place of 
worship. The fact that Bibi Amro, the daughter of the second Guru, 
` was reciting a sabad (a poetic composition in Guru Granth Sahib) that- 
was not a part of the prescribed daily minimum recital of Gurbani, 
proves that she had learnt a lot of verses by heart. It is recorded in 
Bansawalinama that Bibi Amro had learnt a lot of gurbani by rote, 
especially Jap Onkar and Siddh Gosht.* Roop Kaur, the daughter of 
the seventh Guru, was the first woman to have put in black and white 
all that the Guru told the devotees. This has come down as a valuable 
*source of history for the posterity. She collected thirty three sakhis 
(stories relating to the life histories of the Gurus) in the book form and 
thus became the first woman editor and historian.’ 
- Women had started learning the art of weaponry and horse 
riding during the tenth Gurus time itself. Mai Bhago, the first woman 
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to fight in the battlefield along with men, was adept in the use of weapons 
and was an effective leader to have led forty war veterans, who had 
deserted the Guru in a weak moment, back to the Guru. She could not 
possibly have learnt riding the horse and fighting along side men over 
night. A long period of training was behind her. And more importantly, 
hers is not a solitary example of Sikh women fighting in the battlefield. 
Sikh history is replete with countless examples of such women, some 
-known and many unknown. 

' Gurbilas Patshahi Dasvin records that when Anandpur was under 
siege and supplies to the Sikhs had been blocked, it was the ladies who 
took the responsibility of supplying them water from the river Sutlej. 
Without bothering about the raining bullets, they would start before 
dawn to supply water to the Sikhs in the fort. It is recorded that the 
daughter of Bhai Bhagat Singh was killed during one such firing.’ 

"Hayat-i-Afghani, a history of Northwest Frontier, by an ancestor 
of Sir Sikandar Hayat Khan, records a story about a woman, who not 
only saved her honor from a Pathan, but also taught him a lesson of 
life. He found her walking alone in a deserted place and was tempted 
to lay hands on her. She knocked him down single-handedly, and 
seizing his sword, dismissed him contemptuously. He went away with 
bowed head, but soon came back and said: "Please give me back my 
sword or cut off my head with it. I can't face my people after 

surrendering my sword to a woman." She replied, "Yes, you may have 

your sword, if you promise that you will never again attempt to dishonor 
a woman." He gave the promise and learnt the lesson of his life.” " 
Another incident recorded by Principal Teja Singh goes like this: 

The Sikh place of worship at Nanded was the victim of constant 
inroads of Mohammedans from Deccan and the Sikhs felt hopeless. 
They began to desert the place. The news reached Malwa in Punjab. 
About two hundred Sikh women volunteered themselves to go and 
protect it. They formed themselves into a battalion and marched to 
South on horseback. On reaching there, they engaged the enemy in a 
sharp skirmish lasting for many hours and drove out the Mohammedan- 
usurpers. In this battle they captured a drum and a banner of the enemy, 
both of which are said to be still lying at Nanded.” 

The underlying impulse of these women performing such daring. 
deeds and their constructive role in the making of Sikh history lies in 
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the Sikh thought which accords the highest status to womankind and does 
. not debar them from any activity that falls within the human ambit. The 
` Sikhs were given clear and strict instructions to treat women with utmost 
respect. Even the women from the enemy camp were to be treated with the . 
same respect as was to be given to their own womenfolk. 

Disrespect to women (rape) has been used as a weapon to subdue the 
enemy during the time of war since earliest times. Irrespective of nationality 
or geographical location, rape has flourished whenever there has been war. 
Even the wars fought in the name of religion were no exception. "Knights 
and pilgrims took time off for sexual assault as they marched towards 

«.-Constantinople in the First Crusade." ® Rape was a weapon of terror during 
World War I and World War II. In "War as I know it' General George S. 
Patton Jr. records: "I then told him that in spite of my most diligent efforts, 
there would unquestionably be some raping and that I should like to have 
the details as early as possible so that the offenders could be properly 
hanged." In modern times rape has been outlawed under international rule 
of law, yet it persists as acommon act of terror during the war. No movement 
in favor of women has been able to curb this tendency in the male of the 
species. 

Against this background all over the globe, Sikh history is a shining 
‘example where not only the women from the enemy camp were not 
« treated with disrespect, the Sikhs had been mandated from the Guru to ` 
treat them with as much respect as they would give to their own 
womenfolk. The Guru had told the Sikhs that respect for women had 
to be integral to their values. He had planned to take the Panth (Sikh 
community) to the pinnacles of glory and for that it was important that 
they had a strong moral character. The community that does not respect 
women cannot achieve any degree of glory. Bhai Santokh Singh, the 
author of Sri Gurpartap Suraj Granth relates an incident when the 
Sikhs complained to the Guru that the Turks maltreated the Hindu 
women. The Guru replied that they may do whatever. The Sikhs must 
learn to respect all women. It was imperative for them to give utmost 

“respect to women, as without their imbibing this quality, it was not 
possible for him to fulfill his mission of taking the Panth to its highest 
glory.” 

= There is no doubt that the respect for women is the true measure 
of a civil society. Only a people that treat its women well can achieve any 
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degree of greatness. The Sikh Gurus were of the firm view that respect for 
women had to be intrinsic to their character. To ensure that the Sikhs had. 
that strength of character, they made respect for women an integral part of 
value system of Sikh religion: 

For the Guru's true Sikh, any young girl is like his own daughter, 

an elderly lady is like his own mother. And he rémains loving and 

faithful to his own wife forever.'® 
Bhai Gurdas says: | 

I am a sacrifice to the person who does not have any attraction for 

another's woman." | 

Two out of the fifty two edicts (Hukamnama) sent by Guru Gobind, 

Singh to his Sikhs, put on record the Guru's instructions regarding the 
way women should be treated. Edict 15 says: 
One should never cast an evil eye on another's wife.'® 
Edict 16 goes like this: 
Never be discourteous to a lady.” 

Bhai Nand Lal too corroborates the same idea when he says: 
Guru Gobind Singh does not love a Sikh who takes food 
without remembering God; visits a prostitute or loves another's 
wife.” | . 

Sri Guru Granth Sahib gives a stern warning against any extra 

marital relationship: A 

The blind man abandons the wife of his home and has an affair 

with another's womian.....The home of the sinner is on fire. It keeps 

burning, and the fire cannot be extinguished.?! 

And: 

What should I say to you, O fool? Don't look at the wives of 

others. Be a true husband.” | 

The Sikhs strictly followed these injunctions of the Guru. Sri. 

Gurpratap Suraj Granth records in chapter fifteen how once during 
the war, the Sikhs happened to find a palanquin, which carried a rich 
Muslim woman sitting in it. The Sikhs handed over the palanquin to 
their leader. Nobody even thought of lifting the veil, nor did they try tem? 
find out who the lady was. The palanquin with the lady was brought to 
Anandpur and presented before the Guru. On being questioned, the 
leader replied that it was a Muslim lady. "Whose wife is she?” the Guru 
asked. The leader of the group replied that they did not know as nobody 
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had tried to lift the veil of the palanquin, nor had anybody shared a word 
with her, Extremely glad on hearing this, the Guru appreciated them and 
advised them to consider all women as sisters and daughters, be it the time 
of war or otherwise. The Sikhs were instructed to send the girl to wherever 
_ She belonged to. The lady sitting in the palanquin was overwhelmed to hear 
this. Lifting the veil, she told that she was the daughter of Nawab Khijar 
Ali and the wife of Nawab Rahimpur. Feeling grateful, the lady prayed for 
glory of the Panth. Respect for women makes a community strong enables 
it takes a huge flight into glory. With the grace of the Guru, the wings of the 
Panth have become very strong.” | 
i Kesar Singh Chhiber records an incident in Bansavalinama, wherein 
it is stated, how a Sikh, who was tempted to visit a prostitute, was saved 
from damnation when he was reminded by her of the Guru's injunction in 
this regard. After that, however hard she tried, the Sikh refused to fall into 
temptation.” 

Qazi Nur Mohammad, who, out of intense hatred for Sikhs, 
generally uses very derogatory words for them in his book Jangmana, 
cannot but praise them for their strength of character, especially with 
regard to women: 

Leaving aside their mode of fighting, here is another point in which 

they excel all other fighting people. In no case they would slay a 

L. coward, nor would they put an obstacle in the way of a fugitive. 

They do not plunder the wealth and ornaments of women, be she 
a well to do lady or a maid servant. There is no adultery among 
these dogs, nor are they given to thieving. Whether a woman is 
young or old they call her 'Burhi'. The word ‘Mai’ in Indian 
language means 'a lady elder’. There is no thief at all among these 
dogs, nor is there any housebreaker among these miscreants. They 
do not make friends with the adulterers and housebreakers."*° 

This could be made possible because the Gurus set a practical 
example by giving women the place in society that was rightfully due 
to them. Women were made equal partners with men in every respect. 

"N Sikh history stands witness to the fact. Sundari, the central character of 
Bhai Vir Singh's novel by the same title, represents countless other 
women who were equally bold when faced with a similar situation. 
She is a courageous and self confident woman. She moves independently 
in the forests where the Sikhs were living to save themselves from the 
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unjust wrath of the rulers who were hounding them like wild animals. She 
is kind and self sacrificing, but knows how to save herself from the fierce 
attack of the enemy. She is adept in the use of weapons and is quite vocal 
about the place women should gét in society. She appears to be a protagonist 
of women liberation, when she addresses her male companions, just before 
her death: l 
_ T'entreat you to regard your women as equal partners and never 
ill-treat them. If you regard them as inferior to you, you will treat 
them with harshness and cruelty. If you look at other women with 
evil intentions your honor and glory will decline. 

Sikh classical literature too, speaks of equal and respectable status - 
accorded to women in every sphere; religious as well as secular: 

A Sikh who does not let his wife take Amrit, deserves religious 

punishment.” 

Sarup Singh Kaushish relates an incident, where the Guru made it 
clear that daughters of the Sikhs must henceforth be administered Sikh 
baptism along with the sons. There should be no gender discrimination 
whatsoever: 

Bhai Alam Singh asked the Guru that he had once said that Khalsa 
will henceforth baptize his sons and daughters. Bhai Alam Singh 
requested the Guru to tell him how it should be done. The Guru replied 
that a Sikh must take the child, whether son or daughter to the dharamsal 
for the purpose, when the child was ten days old...... After the Amrit 
was ready, the baby boy or girl should be administered five drops of 
Amrit and the Sikh greeting be repeated five times. The mother of the 
baby should respond five times with the same greeting (Fateh). 

Taking the child, male as well as female, to the place of worship 
for the purpose of taking Amrit, speaks of equal status of women in 
Sikh religious tradition. The women in Indian society, who for centuries, 
had been denied even the right to enter the place of worship, were 
administered Amrit alongside men, and were also given the right to 
administer Amrit to others as members of the Panj Piara ( Five beloveds) 
team that had been authorized to administer Amrit.” | 2 

All these steps taken by the Sikh Gurus completely revolutionized 
the lives of women in the northern part of India. Fully confident of 
themselves, the Sikh women put their whole might in the making of a new 
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history. Every brick laid bears the name of one or the other woman who- 
contributed in a big way, in the events leading to the construction of the 
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THE SIKH RELIGION 


PrinciwaL TEJA SINGH 





The aim of life, according to the Sikh Gurus, is not to get salvation 
or a heavenly abode called paradise, but to develop the best in man 
- which is God. 
"If a man loves to see God, 
What care he for salvation or paradise." 
l — Guru Nanak's Asa 
"Everybody hankers after salvation, paradise or Elysium setting 
their hopes on them every day of their lives. But those who love 
to see God do not ask for salvation. The sight itself satisfies their 
minds completely." 
— Guru Ram Das in Kalyan 
How to see God and to love him? The question is taken up by 
Guru Nanak in his Japji. 
"What shall we offer to him that we may behold His council chamber? 
What shall we utter with our lips which may move Him to give us ` 
His love? | 
In the ambrosial hours of morn meditate on the Grace of the True 
Name; 
For your good actions may procure for you a better birth, but 
emancipation is from Grace alone." 
"We should worship the Name, believe in the Name, which is ever 
and « ever the same and true." 
— Sri Rag of Guru Nanak 
The ET of the name is emphasized again and again in the 
Sikh Scriptures, and requires a little explanation. J 


Tue NATURE OF GOD OR THE NAME 

God is described both as Nirgun, or absolute, and Sargun or 
personal. Before there was any creation, God lived absolutely in 
Himself, but when he thought of making Himself manifest in creation. 
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He became related in the former case, when God was himself self 
/ created, there was none else. He took council and advice with Himself; 
what he did came to pass. Then there was not heaven, or hell, or the 
three regioned world. There was only the Formless. One Himself; 
creation was not then (Gujri Ki Var of Guru Amar Das). There was then 
no sin, no virtue, no Veda of any other religious book, no caste, no sex 
(Guru Nanak's Maru Solhe xv, and Guru Arjan's Sukhmani xxi). When 
God became Sargun or manifest. He became what is called the name 
and in order to realize Himself. He made Nature wherein He has His 
seat and is diffused every where and in all directions in the form of 
t- love’ (Guru Gobind Singh's Jaap 80). 

In presenting Gurus double phase of the Supreme Being the Gurus 
have avoided the pitfalls into which some people have fallen with them, 
God is not an abstract idea or a moral force, but a personal Being 
capable of being loved and honoure, and yet He is conceived of as a 
being whcse presence is diffused all over His creation. He is the common 
Father of all, fashioning worlds and supporting them from inside, but 
He does not take birth. He has no incarnations. He Himself stands for 
the creative agencies. Like the Maya, the word and Brahma, He Himself 
is Truth, Beauty and the eternal yearning of the heart after Goodness 
(Japji 21 ) in a word, the Gurus have combined the Aryan idea of 
immanence with the Semitic idea of transcendence; without taking away 
anything from the unity and the personal. character of God. 

"O give me, give some intelligence of my Beloved". 

I am bewildered at the different accounts I have of Him. O, happy 
wives, my companions, say something of him. Some say that he is 
altogether outside the world, Others that He is altogether contained in 
it. 

His colour is not seen; His features cannot be made out; 

O happy wives, tell me truly.’ | 

"He lives in everything; He dwelis in every heart. Yet He is not 

= blended. with anything; 

He is separate." 

"Why does thou go to the forest in search of God? He lives in all, 

is yet ever distinct; He abides with thee too. 

As fragrance dwells in a flower or reflection in a mirror. 

So does God dwell inside everything, seek Him therefore in thy 
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heart."? 

People who came with preconceived notions to study Sikhism | 
often blunder in offering its interpretation. Those who are conversant 
with the eastern thought fix upon those passages which refer to the 
thought of immanence and conclude that Sikhism is nothing but an 
echo of Hinduism, while those who are imbued with the Mohammedan 
or Christian thought, take hold of transcendental passage and identify 
Sikhism with Islam or Christianity. Others who know both will see 
here no system, nothing particular nothing but confusion. 

If, however, we were to study Sikhism as a new organic growth, 
evolved from the existing systems of thought to meet the need of newly ` 
evolving humanity, we would find no difficulty in recognizing Sikhism 
as a distinct system of thought. 

Take, for instance, Guru Nanak's Asa-Di-Var, which in its 
preliminary stanzas lays down the fundamentals of Sikh belief about 
God. It is a trenchant clear-cut monotheism. God is called 'the in dweller 
of Nature’, and is described as filling all things by an art that is artless’ 
(xii, 1-2). He is not an impotent mechanic fashicning pre-existing matter 
into the universe. He odes not exclude matter, but includes and 
transcends it. The universe, too is not an illusion. Being rooted in God 
who is real, it is a reality; not a reality final and abiding but a reality on 
account of God's presence in it (ii, 1). His will is above Nature as well i 
as working within it and in spite of its immanence it acts not as an ` 
arbitrary force but as a personal presence working “most intelligently" 
(iii-3). The first thing about God is that He is indivisibly one, above 
every other being, however, highly conceived, such as Vishnu, Brahma 
or Shiva (1), or Rama and Krishna (iv-2). The second thing is that He 
is the highest moral being (ii-2), who has inscribed all men with His 
Name or moral presence (ii). He isnot a God belonging to any particular 
people, Muslim. or Hindu, but is the dispenser of life universal (vi). 
The ways to realize Him are not many, but only one (xii-3) and that 
way is not knowledge, formalism (xiv-2, xv1-4) or what are received 
as meritorious action which establish a claim to reward (viii 2), bu 
love (xiii 2) and faith (xiv 2) the aim being to obtain the grace of God 
(iv-2, v-2, viii-1). The only way of worshipping Him is to sing His 
praise (vi-1,vii-ix-x1i-2,xx-2,xxil- -3) and to meditate on His. 
Name?(ii,vii., 1. aaa »XVili). 
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UrLire Or Man Basen ON CHARACTER 
This life of praise is not to be of idle ayida but of active 
service done in the midst of wordly relations. "There can be no worship 
without good."4 actions. These actions, however, are not to be formal 
deeds of so-called merit, but should be implied by an intense desire to 
please God and to serve fellow-men. 
"Without pleasing God all actions are 
Worthless. Repetition of mantras, austerities, 
Set ways of living. Or deeds of merit leave 
Us destitute even before our journey ends. 
k~ You wont't get even half a copper for your 
Fasts and special programmes of life. — 
These things, O brother, won't do there: 

` For the requirements of that way are quite Different. 
You won't get a place there for all your 
Bathing and wandering in different places. 
These means are useless; they cannot 
Satisfy the conditions of that world. 
Are you a recite of all four Vedas? There 
ls no room for you there. 
With all your correct reading if you don't 

ae Understand one thing that matters, you only 

Bother yourself. | 

I say, Nanak, if you: exert yourself in action, you will be saved 

Serve your God and remember Him, — 

Leaving all your pride of self? 

The Gurus laid the foundation of man's uplift not on such short 
cuts as mantras miracles or mysteries but on man's.own humanity, his 
own character as it is character alone-the character already formed-. 
which helps us in moral crisis. Life is like a cavalry march. The officer 
of a cavalry on march has to decide very quickly when to turn his men 
to the right or left. He cannot wait until his men are actually on the 
Č brink of a nulla or khud. He must decide long before that. In the same 
way. When face to face an evil, we have to decide quickly. Temptations 
allow us no time to think. They always come suddenly. When offered . 
a bribe or an insult, we have to decide at once what course of action we 
are going to take. We must decide on the impulse. And this can be | 
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done only if virtue has so entered into our disposition that we are 
habitually drawn towards it, and evil has got no attraction for us. Without 
securing virtue sufficiently in character, even some of the so called | 
great men have been known to fall an easy prey to temptation, it was 
for this reason that for the formation of the Gurus did not think it sufficient 
to lay down rules of conduct in a book; they also thought is necessary 
to take in had a whole people for a continuous course of schooling in 
wisdom and experience; spread over many generations, before they 
could be sure that the people thus trained had acquired a character of 
their own. This is the reason why in Sikhism there have been ten 
= founders instead of only one. s 

Before the Sikh Gurus, the leaders of thought had fixed certain 
grades of salvation, according to the different capacities of men, whom 
they divided into high and low castes. The development of character 
resulting from this was one sided. Certain people belonging to the 
favoured classes, got developed in them a few good qualities to a very 
high degree, while others left to themselves got degenerate. It was as 
'if a gardener, neglecting to look after all the different kinds of plants 
entrusted to him were to bestow all his care on a few choosen ones, 
which were in bloom so that he might be able to supply a few flowers 
every day for his master's table. The Gurus did not want to have such 
a lop sided growth. They wanted to give opportunities of highest - 
development to all the classes of people. : 

"There are lowest men among the low castes. 

Nanak, I shall go with them. What have I 

got to do with the great? 

God's eve of mercy falls on those who take 

.Care of the lowly." 

"It is mere nonsense to observe caste and 

To feel proud over grand names."® 

Some work had already been done in line. The Bhagats or 
reformers in the Middle Ages had tried to abolish the distinction between 
the-high class Hindus and the so-called untouchables, by taking into? 
their fold such men as barbers, weavers, shoe-makers etc. But the snake 
of untouchability still remained unscotched, because the privilege of 
equality was not extended to men as men, but to those individuals only. 
who had washed off their untouchabilitty with the love of God. Kabir, a. 


i 
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weaver and Ravidas, a shoe-maker, were honoured by kings and high- 


_ caste men, but the same privilege was not extended to other weavers 


and shoe-makers who were still held as untouchables. Ravidas took 
pride in the fact that the love of God had so lifted him out of his caste 


- that even the superior sort of Brahmans came to bow before him," 
while the other members of his caste, who were working as shoe-makers 


in the suburbs of Benares, were not so honoured.’ 

The Sikh Gurus made this improvement on the previous idea that 
they declared the whole humanity to be one, and that a man was to be 
honoured, not because he belonged to this or that caste or creed but 
because he was a man, an emanation from God whom God had given 
the same senses and the same soul as to other men:- 

"Recognize all human nature as one." 

"All men are, the same, although they 

Appear different under different influences." 

The bright and the dark, the ugly and the beautiful, the Hindus 
and the Muslism, have developed themselves according to the fashions 
of different countries. 

All have the same eyes, the same ears, the same body and the 
same build-a compound of the same four elements."® 

Such a teaching could not tolerate any ideas of caste or 
untouchability. Man rose in the estimation of man. Even those who 
had been considering themselves as the drags of society, and whose 
generations had lived, as groveling slaves of the so-called higher, fired 
with a new hope and courage to lift themselves as equals of the best of 
humanity. | | 

Women too received their due. "How can they be called Inferior," 
says Guru Nanak, "When they give birth to kings and prophets?’ 
Women as well as men share in the grace of God and are equally 
responsible for their actions to him,’ Guru Har Gobind called women 
the conscience of man."Sati was condemned by the Sikh Gurus long 
before any notice was taken of it by Akbar. 

The spirit of man was raised with a belief that he was not a helpless 
creature in the hands of a being of an arbitrary will, but was a responsible 
being endowed with a will of his own, which could do much to mould 
his destiny. Man does not start his life with a blank character, He has 
already existed before he is born. he inherits his own past as well as 
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that of his family and race. All this goes to the making of his being and 
has a share in the moulding of his nature. But this is not all. He is given 
a will with which he can modify the inherited and acquired tendencies 
of his past and determines his coming conduct. If this were not so, he 
would not be responsible for his actions. This will again, is not left 
helpless or isolated; but if through the Guru's word it be attuned to the 
Supreme Will, it acquires a force with which he can transcend all his 
past and acquires a new character. 

This question of human will as related to the Divine Will is an 
intricate one and requires a little elucidation. 

According to Sikhism, the ultimate source of all that is in us is 
God alone. Without Him there is no strength in us. Nobody, not even 
the evil man, can say that he can do anything independent of God. 
Everything moves within the Providential domain. 

Thou art a river in which all beings move: 

There is none. but Thee around them. 

_ All living things are playing within Thee." 

The fish may run against the current of the river or along with it, 
just as it likes, but it cannot escape the river itself. Similarly man may 
run counter to what is received as good or moral, but he can never 
escape from the pale of God's will. 

Then who is responsible for his actions? Man himself. We learn 
from the first shlok of Asa-di-Var's 7th Pauri that man is given a free 
will, which leads him to do good or evil actions, to think good or evil 
thoughts, and to go in consequence to Heaven or Hell. 

"Governed by his free will he laughs or weeps; Of his free will he 

begrimes or washes himself; 

Of his free will he degrades himself from the order of human beings: 

Of his free will he befools himself or becomes wise." The next shlok 

we read: o 

"Self-assertion gives man his individuality and leads him to action: 

It also ties him down to the world and sends him on a round of 

births and deaths. 

Wherefrom comes this assertion of self? How shall it leave us? 

It comes to man form the will of God, determines his conduct 

according to his antecedents. 

_It is a great disease; but its remedy also lies within itself. When 
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God sends grace to man, he brings to obey the call of the Guru. 

Nanak says: Hear ye all, this is the way to cure the disease.” 

The source of evil is not saten or Ahrman, or other external agency. 
It is our own sense of Ego placed by God in us. It may prove a boon or 
a curse to us, accordingly as we subject ourselves to God's Will or not. 
It is the overweening sense of self that grows as a barrier between God 
and man and keeps him wandering from sin to sin- 

"The bride and the bridegroom live together with a partition of 

Ego between them," — 

The Infinite is within us engraved in our being lie a cipher which 

is gradually unfolding its meaning as we listen to the voice of the 
Teacher. It is like the light of the sun ever present, but shut out of our 
sight by the cloud of ignorance and selfishness. 

We sin as long as this light remains unmanifested and we believe 
in our self as everything to us. 

Regeneration comes when, at the call of Grace we begin to subject 
our tiny self to the highest Self, that is God, and our own will is gradually 
attuned to His supreme will, until we feel and move just as He wishes 
us to feel and move. | 

Really the problem of good and evil is the problem of Union and 
Disunion”? with God. All things are strung on God's will and man among 

“them. As long as man is conscious of this, he lives and moves in union 
with him. But gradually led away by the overweening sense of self, he 
cuts himself from that unity and begins to wander in moral isolaticn. It 
is, however, so designed in the case of man that whenever he wishes 
he can come back to the bosom of his Father and God resumes his 
position there. Guru Nanak says in Maru: 

"By the force of Union, we meet God and enjoy him even with this 
body: | k 
And by the force of Disunion we break away from him; - 
But Nanak, it is possible to be united again." 

When we comè into this world, we begin our life with a certain 
“capital. We inherit our body from our parents, and there are divine - 
things in us as the spirit and the progressive tendencies, which serve as 
forces of union and keep us united with God. But there are also evil 
tendencies in us inherited from our past lives which. serve as forces of 
disunion and draw us away Him towards moral. death. Of Guru Nanak 
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in Maru: 

Man earns his body from the union of his mother and father: 

And the Creator inscribes his geme: with the gifts of the spirit and 

the progressive tendencies. 

But led away by Delusion he forgets himself." 

This teaching about the freedom of will and the progressive 
tendencies raises the spirit of man and gives him a new hope of courage. 
But that is not enough to enable him to resist evil and to persist in 
positive virtue. The temptation of evil is so strong and the human powers 
for resisting it in spite of the inherent progressive tendencies-are so 


weak that it is practically impossible for him to fulfil that standard of ` 


virtue which is expected of him. It was this consciousness of human 
weakness which made Farid say: "The Bride is so weak in herself, the 
Master so stern in His commands." . 

That is, man is endowed with such weak faculties that he stumbles 
at each step, and yet it is expected of him that:- 

"He should always speak the truth, and never tell lies."""* 

"He should beware of even of an unconscious sin." 

"He should not step on the bed of another's wife even in dream.’ 

These commands cannot be fulfilled simply with the strength of 
knowledge and inherited tendencies. They will not go far even in 


resisting evil. The higher ideal of leading a life of positive virtue and — 


sacrifice is absolutely impossible with such a weak equipment. When 
what is to do done? . . 

The prophets of the world have given many solutions of this 
problem. Some get round the difficulty by supposing that there is no 
evil. It is only a whim or false scare produced by our ignorance. They 
believe in the efficacy of knowledge. Others believe in the efficacy of 


Austerities; still others in Alms given in profusion to overwhelm the — 


enormity of sin. There are, again, a higher sort of teachers who inculcate 
the love of some great man as a saviour. What was the solution offered 
by the Sikh Gurus? 


Pa 


_ They saw that although it was difficult for a man to resist evil and“ 


to do good with his own powers, yet if he were primed with another 
personality possessing dynamic powers he could acquire a 
transcendental capacity for the purpose. This personality was to be the 
Guru's. | 
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ROLE OF TRADITIONS IN THE SIKH 
HISTORIOGRAPHY 


Dr KIRPAL SINGH* 





The traditions and legends play a very significant role in the Sikh 
historiography. Traditions implies “handing down of opinion, beliefs 
and practices to posterity” (Chamber’s Twentieth Century Dictionary). - 
Legend's connotation is “story handed down from generation to 
generation and popularly believed to have historical basis” (Webster’s 
World Dictionary). A powerful tradition tends to be a legend in the 
course of time. Therefore, role of both tradition and legends in 
historiography is similar. TheJanamsakhis, Gurbilas and Gurpartap 
Suraj Granth represent the written form of traditions and legends of 
the Sikhs. It is therefore very important to study the historical validity 
of traditions and legends as a source of information. 

The legend formation has been a universal phenomenon. The 
first impulse which brought about the stories of great men was based 
on the elements of wonder and amazement at the marvellous deeds of - 
the heroes. Men accepted as true and authentic whatever was repeated 
to them of the deeds of gods or heroes. It is for this reason that Alfred 
Lyall states that “the hazy atmosphere, marvellous and miraculous 
obscures all early origin of race and religion and clouds the beginning 
of history.”' The dry land of authentic history emerges slowly out of 
the sea of fables. The delight in awe and astonishment is superseded 
by a taste for accurate thought and rigorous evidence. Toynbee has 
rightly stated that the Historian’s pomi of view is one of the mankind’s 
more recent acquisitions.’ a 

The legends about the great heroes in the past form the earliest 
source of information. A man who has made his mark upon generation,” 
who oversteps the rest by bravery, piety or some peculiar powers of 
mind or body, becomes among the folk the source and subject of 
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legend. These legends rescued and transmitted to posterity .are what. 
could be saved out of flood of deep oblivion. Thus, however, 
exaggerated or complicated a legend might be, it is based on a kernel 
of truth. At times, that kernal may be very small. Sometimes, the 
- attending circumstances make the situation complicated. Thus while 
studying any piece of religious literature, like that of Janam Sakhis - 
one has to keep in mind the process of legend formation. 

The traditions about Guru Nanak’s achievements got currency 
when he was still alive. The contemporaries began to talk about his 
great itineraries, his visit to Mecca, Madina and Bagdad, his discourses 
with Pirs of Uch and Multan, his religious debates with Gorakhpanthis, 
Qazis and Pandits. This was the starting point of legend formation. 

Most of the Janam-Sakhis have been written in the land of five 
rivers which has been a meeting ground for different cultures and 
civilizations. One of the dominant influences was that of Islam. 
The Janam-Sakhis have mentioned various Sufi/Saints/Yogis, 
Vaishnavas and persons belonging to different denominations with 
whom Guru Nanak had lengthy discourses. It indicates that 
these Sakhis might have accepted some of their influences and the 
symbols. The biographical works of the Muslim saints viz. Kashaful 
Majub by Data Ganj Baksh Hassan Ali Hajviri (1009-1230 
A.D.), Tazakra-i-Aulya by Sheikh Fariduddin Attar (1119-1230 A.D.) 
had been very popular in the Punjab. These were widely circulated at 
the time of Guru Nanak and even afterwards. These two works abound 
with miracles which have been associated with the lives of Muslim 
saints. In the Qur’an the miracles of Moses have been described which . 
led the Muslims to believe that a miracle on physical plane was an 
external part of an elevated soul. In this way we find that the introduction 
_ of the supernatural element in the Janam Sakhis was due to some extent 
influence of Muslim biographical religious literature. The supernatural 
element was the main feature of the medieval religious writings 
especially relating to the lives of the holy men as we find the miracles 
, In the Vaishnava literature too. 

The life story of Guru Nanak was current among his faithful Sikhs 
for more than sixty years. These had become part of the memories of 
the Sikhs. The first impulse which brought about the stories of Guru 
Nanak was based on the element of wonder and amazement at his 
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marvellous deeds. When Bhai Gurdas wrote about the founder of 
Sikhism during the 17th century, he had before him the oral testimonies, 
legends, and traditions about the Guru which formed his earliest source - 
of information. Later on, the tradition of Guru Nanak were converted 
into writing in the following four forms with different names: 

1. Puratan Janamsakhi 

2. Meharbanwali Janamsakhi 

3. Bala Janamsakhi 

4. Bhai Mani Singh Janamsakhi 

Different attending circumstances brought variations in these 
written traditions of Guru Nanak. This point can be illustrated to any 
length. For details see the introduction to my book Janamsakhi 
Parampara, published by Punjabi University, Patiala, 1969 and 1990. 

In the Asiatic Researches, John Malcom has significantly written 
“In every research into general history of mankind, it is of utmost 
essential importance to know what a nation has to say of itself and 
knowledge obtained from such sources has a value independent of its 
historical utility.? The traditions of the Sikhs constitute what they have 
to say about themselves. The Sikh traditions have to be taken into 
account for writing on any aspect of history of the Sikhs. ) 

Instead of indepth study of traditions and legends of Guru Nanak 
as incorporated into various Janamsakhis, Dr. W.H. McLeod had 
rejected Janamsakhis as “unreliable sources” as these are not based 
on the record of Guru Nanak’s life. Here he forgets that the account of 
prophets, seers and saints can be searched in their traditions which 
have been recognised as valid sources of information.* 

According to Jan Vasina, the author of oral Tradition’ the study 
of tradition occupies a special place in the various kinds of historical ` 
sources. The traditions can be divided into following categories - 
narratives, legends, proverbs, historical plays, etc. In pre-literate ages 
people had highly developed powers of memory, and handed down 
their tradition in a suitable form for transmission by use of proverbs 
like “khada pita laha-da rhenda Ahmad Shahda”, folk song like one j 
on which Bhai Vir Singh’s book sundari has been based. But tradition 
becomes more reliable when it is corroborated by some other evidence. 
On the whole, tradition is an important source of information. In the 
recent years, particularly in the study of history of African societies, 
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the ethno-historians and anthropologists with historical interest have 
«demonstrated convincingly how tradition can be recorded, collected, 
checked and utilized for historical purposes. 

In old times, there were specialists whose concern was to memorise 
and transmit the traditions. In ancient India, the verses of the Rig Veda 
had been preserved in memory from generation to generation till they 

: were brought in the written form. In the Rajput states in medieval India, 
there used to be bards who recited the important events of the dynastic | 
history of the rulers. In Sikh history, the descendants of Bhatts whose 
verses have been included in the Adi Guru Granth have recorded some 

of the important dates and events relating to Sikh Gurus. 

Just as tradition of Guru Nanak can be studied in the Janamsakhis, 
the tradition of Guru Hargobind, the sixth Guru and Guru Gobind Singh, 
the tenth Guru can be searched in the Gurbilas Padshahi 
Chhevi and Gurbilas Padshahi Das by Sukha Singh and Bir Singh. 
Baba Sarup Das Bhalla was the direct descendant of Guru Amar Das, 
the third Sikh Guru and he has compiled Mehma Parkash in 1776 A.D. 
basing his account on traditions of the Gurus prevalent in his family. 
Baba Sunder Singh of Patna, author of Gur Parkash also belonged to 
this family. Bhai Santokh Singh’s celebrated work. Gurpartap Suraj 

Granth is mostly based on the traditions and anecdotes relating to the . 

a Sikh Gurus. It can be proved beyond doubt that Bhai Santokh Singh 
painstakingly collected the traditions of the Gurus. To cite only one 
example, that his account of the travels of Guru Tegh Bahadur is identical 
with that of Sakhi Pothi subsequently discovered by Attar Singh 
Bhadour and published by Khalsa Samachar, Amritsar. The historicity 
of traditions cannot be lost in ornate poetry, verbosity of expression 
and superb imagination of similes and metaphors employed. 

One of the important works relating to the eighteenth century 
history of the Sikhs is Panth Parkash by Rattan Singh Bhangu. 
According to Karam Singh all the dates mentioned there are correct. I 

„have verified some of its accounts with the Persian sources and found 
them to be similar, for instance, the account of Sikh-Maratha invasion 
of Sirhind in 1758 in Panth Parkash is identical with that of Tazakara- 
i-Imadul Malik a Persian contemporary account.® The entire Panth 
Parkash of Rattan Singh is based on the traditions of the Sikhs. He 
himself writes at the outset: 
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“Now I write the account of the Sikhs in the way my ancestors 
had spoken and also I have heard from the elderly Sikhs of great, 
qualities.” | 

About the account of martyrdom of Bhai Mani Singh, he writes: 

“Rattan Singh has written the account after hearing from his father 

who had seen it.”® 

Similarly, some Persian writers of Sikh story have based their 
accounts on tradition. Dewan Amar Nath in Zafar Namah Ranjit Singh 
writes, “The events narrated by the writer were investigated from the 
elderly contemporary persons.” 

During recent years, Giani Gian Singh (1822-1921 A.D:) devoted? 
his long life in search of Sikh traditions and preserving them. Before 
him there was no book dealing with the complete account of the Sikhs. 
First he wrote Panth Parkash in 1880 A.D. Subsequently he visited all 
the places connected with the Sikh Gurus and collected anecdotes and 
traditions and compiled Twarikh-i-Guru Khalsa dealing with the lives 
of the Sikh Gurus. Later on, he wrote Shamshir Khalsa dealing with 
Sikh struggle during the 18th century. It was followed by Raj Khalsa - 
` giving account of Sikh states in Cis-Sutlej territory, Ranjit Singh and 
post Ranjit Singh period uptil annexation of Punjab by the British in 
1849, : 
The most important source of information on which Giani Gian 
Singh reliéd was the tradition of the Sikhs. | 

He collected his material by undertaking long travels and recording 
the statements of elderly persons. Perhaps he had no time to verify, 
check or analyse the traditions. That work was started by. his 
contemporary Karam Singh who can be called a pioneer in the field of 
Sikh history research. His approach to tradition can be studied from 
his research monograph Katak ke Vaisakh. 

Bhai Vir Singh while writing Sundari, Bijay Singh and Satwant 
Kaur has judiciously used folk songs depicting times, anecdotes 
regarding eminent persons like Kaura Mal (Dewan of Mir Manno) an 
anecdotes of the Sikhs in face of relentless persecution. In the preface 
' of Bijay Singh, he writes, “Many accounts incorporated in this book ' 
have come from elders who are no more .... some accounts have been 
taken from folksong.... This book has been prepared by mingling history, 
traditions and imagination”. 
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It may be concluded that many of the sources of Sikh history are 

>i based on traditions which form the backbone of Sikh history. Just as 

Bhai Vir Singh has attempted, tradition plays a significant part. No. 

history of the Sikhs could be fairly written without taking into account 

the Sikh traditions. How far the traditions could be verified, checked, 
analysed or interpreted is the job of researchers. 
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THE ULTIMATE FREEDOM - EXPERIENCING, 
EXPANDING IN THE SIKH ETHOS- AN INTRIGUING 
| EXPERIENCE 


KS ABLUWALIA* 





Being a Sikh isn't limited to the outer - in fact outer is simply a” 


way to the inner -experiencing the celestial being - the one being - the 
completeness - the celebrative celebration, the expansive expanse, the 
- stillness, the fragrance and the totality thereof: A Samadhi till eternity, 
a bliss till the very end - if there is an end. 

For a Sikh birth and death are simply dates - not in his control - he 
simply is focussed on creating a meaningful existence in that gap - 
between his birth and death dates. Hence for him death isn't something 
to be scared of, or thought of, it's simply a transitory experience - 
something which is there- so why worry. It's one of the many milestones 
he has to pass in his journey to achieving his ultimate celebration - his 
immersion in godliness, completeness. 

A Sikh isn't an ordinary mortal- he is a being -consequently views 
everything from a more aware plane- death or separation for him is the 
disintegration of a physical body, a gross body not the subtle body- 
enroute to experiencing the divinity, across spectrum. 

Subtle body is a casual body. a shade above the physical body- 
like varied light bulbs illuminating across- yet the electricity that powers 
them is one - the energy is one, that is manifesting in different forms. 
Bulbs have different bodies yet their energy source is one. Similarly, 
consciousness manifesting through us is one, yet its manifestations are 
two - gross and subtle. 

_ For most, their experience is limited to gross, physical body. and 
this restricted experience is cause of all human misery and ignorance. 
But there are those who , even after going through the physical body 
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stop at subtle , yet those who go beyond the subtle say godliness is 
one, soul is one, brahamna is one. Eko hai bhai eko hai, sahib mera 
_ eko hai. 

Subtle body is an integrated seed consisting of our thoughts, 
desires, lusts; longings, experiences, knowledge. This body is 
instrumental in taking us on our continuing journey. Masters has exalted 
me, guided me to keep my desires solely out of compassion, for the 
good and well being of the mankind. However , one whose thoughts 
are all annihilated, whose passions are all vanished, whose desires have 
all disappeared, there isn't any more place where he wants to go, there 
isn't any reason left in him to go anywhere more, there is thus, no 
~ reason for him to take birth again. With the disappearance of any desire, 
the entire support ceases to exist. The day this desire is lost, I cease to 
live in the body and an endless journey towards the celestial infinite 
begins. | : 
| Hence no more birth, no more death, after that there is neither 
one, nor many. What remains after that cannot be counted in numbers; 
hence those who are aware, don't even say. Interestingly even to call 
God one is meaningless, when there is no way to follow it with two, 
when one can't count any further in the sequence of two and three, 
saying one is meaningful only as long as two, three and four exists." 
One’ is significant only in the context of other numbers. 

That's why those who know don't even say that God is one, they 
say He is non dual, he is not two - a fact very beautifully elucidated in 
'Jaap' and ‘Akal Ustat, buy Sahibe Kamaal. 

Hence godliness is not two, there isn't any way where you can 
count godliness in terms of numbers. Even calling it ‘one’ we are 
attempting to count in terms of numbers, which isn't right. But to 
experience that ‘one’ is still a long haul for most of us. Amusingly we 
still are at the level of the gross body, of the body that endlessly takes 
multiple forms. When we enter this body, we find another body- the 
subtle one. 

Going beyond the subtle one, we attain that which is not a body, 
that is bodiless - the soul - the being. The Khalsa. The integrated one. 
The seamless one. Not even the one. The immersed, celestial, fragrant 
being. | 

To this being, there is no past, its only the present- the now, the 
existing- which is contrary to most of us living - we simply are a product 
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of our past consequently have no energy and vision in the present - in 
fact our present 1s only a reflection of our past and future too. 
Consequently past is my friend, philosopher and guide. I am simply a . 
prisoner in the vastness of-my prison. 

Reflect: whatsoever we have known, we seldom forget. 
Interestingly nature has arranged for each of us to forget our past lives. 
Ponder, recalling the memoires of one month can drive us all crazy, let 
alone those of past lives. Even our recollection of the memoires of a 
single day will not let us survive. The whole arrangement of nature is 
such that it permits as many memories as my mind can bear. The rest 
are thrown into the dark abyss. 

Reflect: The Master's always exalted us to move yonder, forward- 
create our own future, by working, contriouting with integrity, 
compassion, bravery, equality. There isn't any thing to hold me back. 
No past, no memories, only now - living totally and in totality. And 
when I do so, my existence is of celebration, wherein ce experience 
is expansive, across spectrum. 

I thus am out of the blind repetition of the past - no doing it over 
nth times - not an unending process. Hence no burden of remembering 
the past, the past lives, consequently out of the cycle of endless rebirths 
_and deaths- wherein I will die again and again - keep forgetting my 
actions , and the same thing will start over and over again. I will keep 
moving in circles like an ox at a water wheel. | 

Life thus is not sansara for me- which means a wheel, the spokes 
of which keep revolving, keep moving up and down, coming back to 
again and again where we started from. For a Sikh, life is moving on, 
exploring, enjoying, savouring new pastures, immersing in the fullness 
of what he has, striving continuously for improving the eco- system. 

Not confined to sansara- the wheel, symbol of defeat, not victory 
march. Wheel depicts the life being defeated daily - coming back to 
the starting point again and again- like a person on the a rocking chair, 
the whole life being busy, yet reaches nowhere. A life of repetitive 
boredom, wherein I conveniently forget this fact and relieve the old 
motions with greater fervour, enthusiasm, once all over again. A“ 
wasteful and energy sapping effort indulged by most of us, at most 
times at: most places. 

Sikh - a being who is the change agent - created, for transforming 
the existing plane - to be better- moving from good to great - a explorer 
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at heart - a Christopher Columbus who isn't afraid of charting new 
paths, experiencing new worlds — a painter, a dancer, an artist at heart- 
+-who lives his life with all humbleness, consciousness. For whom the - 
Master Word is immersion — he dissolves himself in the now, creates 
himself anew each time, every time. Like a sapling that blooms 
wherever it 1s planted. 

Wherever he stands darkness, ignorance is dispelled, life ushers ` 
in with conviction, realization, dance coupled with valour, bravery and 
certainty of making things happen, rather than waiting for things to 
happen. A non doer, whose aim is to be the change what one wants to 
see in others - he leads by example, a first mover, a being of seamless 
integration - man of wisdom coupled with a man of action. 

For a Sikh the ultimate freedom is to follow with celebration the 
life which his Master had visualized for him - a life of glory, a life of 
action, a life of expansiveness and a life which redefines living. 
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DIVINE MANDATE AND GURU GOBIND SINGH’S © 
MISSION —SAINAPATVS PERCEPTION AND | 
NARRATION IN SRI GURSOBHA 


~ Pror KULWANT SINGH* 





The poet Sainapati in his poetic epic Sri Gursobha (1711) pays a 
rich tribute to Guru Gobind Singh for his charismatic personality, his — 
physical and moral courage, his divine dispensation, his mission of 
eliminating evil doers, oppressors, exploiters and tyrants, his steadfast 
vision of laying the foundations of a just social order based on 
righteousness, justice and equality, his founding of a new religion and 
creation of the Khalsa, his upholding of human rights and defence of 
the defenseless and his complete commitment and sacrifice to bring 
about a just political and social order. Making a selective use of the 
incidents and anecdotes from the very short span of Guru Gobind Singh’s 
life, Sainapati portrays Guru Gobind Singh as a divine messenger who | 
succeeded in his assigned task of creating a new class of men who | 
would not only take a vow to dismantle the existing caste-ridden bigoted, ~ 
intolerant and exploitative politico-social structure but also as one who 
emerged as a paragon of virtue, sacrifice and selfless service. Being 
the last living human successor to the nine Sikh Gurus, whose credo 
has been establishment of a just social order based on justice, truth and 
equality, Guru Gobind Singh fired the imagination of the ‘slavish, 
suppressed and disadvantaged people of Punjab and India to take upon 
their oppressors and exploiters. With his charismatic personality and 
soul endowed with the Divine mandate to punish the evil doers and 
uphold the human rights of the downtrodden and the exploited, he 
founded an ideological order consisting of a mass of people who were pm 
ever ready to lay down their lives for a just and honourable cause and 
` wage a relentless war against the bigoted tyrannical Mughals and their 
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collaborators, the local feudal chiefs. As a result of this crusade, not 
only the infrastructure of tyranny and exploitation started crumbling 
and developing cracks within a short span of less than half a century, 
but a completely new order of men based on a distinct religious ideclogy, 
code of conduct and dress with a new nomenclature of Khalsa emerged 
on the northern horizon of India. Based on principles of castelessness, 


equal human rights, dignity, moral uprighteness and sacrifice, it was 


able to take up cudgels against the mightiest and the most formidable 
oppressors. Being fearless, imbued with the spirit of sacrifice and 
inspired by the sacrifices of their mentor and his whole family, the 


_ Khalsa could face the most formidable challenges, and developed an 


instinct for survival even under the most hostile conditions and inhuman 
atrocities. It is this kind of indomitable spirit and profile of Guru Gobind 
Singh and the Khalsa which Sainapati applauds and glorifies in Sri 
Gurshobha. Endorsing this sort of mission of Guru Gobind Singh and 
his creation of the Khalsa in the Sri Gursobha, Dr. J. S. Grewal writes: 

“Amidst frank admiration of all that was said or done by Guru 
Gobind Singh, Sainapati’s preference for the creation of the Khalsa as 
the epitome of Sikhism and the raison d’etre of Guru Gobind Singh’s 
life comes into high relief. He accepts the account of the Guru’s mission 
given in the Bachittar Natak. Though in line with the true Guru of the 


_ pure Panth, Guru Gobind Singh was sent by God to fulfil a specific 


divine purpose: to enable mankind to worship the true Lord, and to 
remove all obstacles from the path of this pursuit. To defend the claims 
of conscience against external interference, the purified Sikh followers 
of Guru Gobind Singh — the Khalsa — were to side with Good against 
evil. As the vanguard of righteousness, they were secure in their eternal 
foundation in the image of the Guru himself, they were not to remain 
concealed or to suffer decrease, they were to be ever on the increase. 
This was how, according to Sainapati, the mission was conceived by 
Guru Gobind Singh.”! . 

Making discrete and selective choice of events from the life of 
Guru Gobind Singh, Sainapati succeeds in building up the profile of a 
personage whose image will remain perpetually etched in the collective 
consciousness of a community, an ideological order .of men “The 
Khalsa” which he had founded. The final image that emerges in the. 
minds of the readers is one of a prophet divinely inspired and initiated, 
an ideologue, a founder of a religious order and an immortal icon. 
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This venerated image of Guru Gobind Singh gets illustrated and 
qualified from the causes and consequences of each battle that the 
Guru had to fight against the local hill chiefs or the Mughals or their 
combined forces. Sainapati lays down contours of the mandate and 
mission of Guru Gobind’s life and career in the very first chapter of 
“Gursobha” in the 17" Couplet: 

As destroyer of the evil doers and defender of the saintly, 

He emerged as the emancipator of the whole humanity, 

As all the gods hailed him as saviour profusely, 

They came to seek his benevolent protection.” 

It was with this mandate and mission that Guru Gobind Singh had _ 
taken a human birth and founded an tdeological order of the Khalsa 
which would accomplish this mission. In will neither remain 
inconspiciuos nor could be decimated or wished away. It would _ 
multiply and declare an open war against the wrong doers. The 
manifesto for founding such an order is further supplemented and 
presented in the couplets 33 to 35 of this chapter: 

Brave Singh warriors jumped into the battle, 

And they accomplished the assigned task, 

A permanent foundation did they laydown 

Which could not be dismantled at any cost.|I33il 


Let this fact be known to everyone, 

Let this truth be embedded in every heart 

Such a unique faith (religion) has been created, 
As has been ordained by Divine Lord himself.]I34ll 


Neither could it be eclipsed at all, 

Nor could it be diminished .at any cost. 

Forever would it increase and multiply, 

Let it be taken as its declaration.|I35II° 

During the pre and post Khalsa creation period, Guru Gobind 
Singh had fought as many as 20 battles against the Mughals and hill | 
chiefs. Irrespective of the victory or defeat in each battle, the image of 
Guru Gobind Singh that emerges is one of a principled warrior and 
commander of men, a fearless fighter with nerves of steel, a committed 
upholder of moral values and inalienable human rights, capable of 
making extreme sacrifices, a magnanimous forgiver of friends and foes 
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alike, a man of stoic patience in the face of extreme adversity, loss and 
defeat and a person resigned to the divine will of God. Choosing a fair 
sample of representative battles, Sainapati has taken a lot of pains to 
build up such a profile and: portrait of Guru Gobind Singh and written 
an inspiring paean highlighting these qualities. He builds this profile 
step by step. In the very first battle of Bhangani, (1688) (Chapter II) 
which had been thrust upon the Guru by the narrow-minded, jealous 
hill chiefs, Guru Gobind Singh’s bravery, warriorship and steely 
determination comes out clearly. Despite being scantily equipped, 
Guru’s warriors, inspired by the indomitable spirit of their leader, routed 
the professional and combined army of the several hill chiefs. It was a 
fight between motiveless, unprincipled, unorganized and uncoordinated 
feudal groups on the one hand and a highly motivated class of men 
steeped in supreme moral scruples and selfless sacrificing led by their 
ideal commander from the front. This battle of Bhangani and Guru’s 
victory in it was a precursor of things to come. Not only were several 
hill chiefs killed in this battle, but a lot of war booty fell into the hands 
of Guru’s warriors. Sainapati pays a glorious tribute to Guru Gobind 
Singh for being victorious in this battle: 
As there were great invincible warriors among the rivals, 
All of them were defeated with Divine Guru’s grace. 
As the sound of victory echoed through the three worlds and 
fourteen continents, 
Guru Gobind Singh returned after winning the battle (of 
. Bhangani).4 | 
Guru Gobind Singh’s inherited ideology, which he had inherited 
from his father, of neither frightening anyone nor getting frightened by 
anybody was upheld and vindicated by Gurus’ victory in this battle. 
Guru’s warriors who consisted of people from all the castes had 
vanquished the army consisting of so-called martial races. It was the 
inspiring leadership of Guru Gobind Singh which had motivated these 
people to fight a battle with a spirit of sacrifice to the cause of truth and 


«_uprightness. 


The battle of Nadaun fought on March 20, 1691 at Nadaun 
(Chapter III) further brings out the catholicity of vision of Guru Gobind 
Singh and his opposition against tyranny, oppression, and exploitation 
by the Mughals even-when it was directed against Gurus’ own enemies. 
Aurangzeb, the then Mughal ruler had demanded tributes from the hill 
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chiefs and instructed the governor of Lahore to accomplish this task. 
He, in turn, deputed Mian Khan to comply with the emperor’s royal 
mandate who, in turn, deputed his deputy Alf Khan to accomplish this - 
task. 

Acceding to Bhim Chand’s request Guru Gobind Singh fought 
against the Mughals with his dedicated band of devout warriors and 
won the battle of Nadaun. Thus, Sainapati brings out Guru Gobind 
Singh’s valour and commitment to resist oppression and exploitation 
even if it is directed against his own adversaries, the wily hilly chiefs. 
Great men are magnanimous even towards those who have wronged 
them at some stage. Personages such as Guru Gobind Singh are made 
of stuff of which legends are made. The next battle with Khanzada 
and Hussaini (Hussain Khan) (Chapter IV) fought on March 20, 1695, 
Fagan 23, 1752 B.S. further brings out the greater glory and reputation 
of Guru Gobind Singh as a valiant warrior. A very brief description of 
this battle has been given by Sainapati. Dilawar Khan, an army 
commander of Mughal emperor Aurangzeb had sent his son Rustam 
Khan (Khanzada) with a force of five thousand soldiers against Guru 
Gobind Singh. With a plan to launch an attack at Anandpur Sahib, 
Khanzada positioned his troops on this side of the rivulet Sirsa. But 
Guru Gobind Singh’s warriors, being informed by a devout Sikh about 
the Mughal troops deployment, started beating war drums immediately 
even before the Mughal Army could launch an attack. This beating of 
drums unnerved the enemy so much that they retreated hastily without 
launching any attack at night.-After Khanzada’s retreat, another 
subordinate of Dilawar Khan named Hussaini (Hussain Khan) 
advanced to lead an attack with a lot of fanfare. But he was killed on 
the plains of Guler before reaching Anandpur Sahib. Guru Gobind 
Singh’s devout warrior Sangati Singh along with seven other warriors 
were martyred in this battle. But victory belonged to the Guru. 

This battle further demonstrates the excellence of Guru Gobind 
Singh’s warriorship and the sense of fear and terror that he had struck 
in the hearts and minds of professional Mughal warriors. The voluntary), 
information rendered by a devout Sikh about the Mughal troop 
deployment speaks volumes for the appeal of Guru Gobind Singh 
among the masses. 

After winning these initial battles and raising a band of dedicated 
warriors, Guru Gobind Singh now launched on the most important ` 
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phase of his career. It is in this phase that the image of Guru Gobind 
. Singh as a visionary, an ideologue and a creator of a new ideological 
order with far-reaching historical consequences emerges. It was the 
phase when Guru Gobind Singh dispensed with the institution of the 
Masands, initiated and created the Khalsa as a substitute to the decadent 
_Masands and laid down a code of conduct for the new order. Creation 
of the Khalsa was the greatest contribution of Guru Gobind Singh which 
changed the course of History of India by dismantling the mighty 
Mughal empire in India. It was the Khalsa and the sacrifices of its 
_mighty warriors which not only shook the foundations of the well- 
entrenched mighty Mughal empire but also put a stop forever to the 
invasions by the foreign Afghan invaders to India from the north. It 
was this inculcation of the spirit of defiance, fight and sacrifice against 
all kinds of oppression, tyranny and exploitation which Guru Gobind 
Singh had enthused in those who volunteered. to join the Khalsa order. 
The word “Khalsa” besides connoting the pure and the pious also means 
the one which belongs directly to the Guru. In the contemporary land 
ownership terminology and contemporary revenue records, the land 
which belonged directly to the king and proceeds from which were 
deposited directly into the State treasury without the mediation of any 
_ sort of revenue collectors was called the Khalsa land. By the same 
analogy, the order of men which owed their allegiance only and directly 
to the Guru and followed his instructions in letter and spirit and 
volunteered to make the supreme sacrifice of their lives for upholding 
the faith of their Guru was known as the Khalsa. It was such a dedicated 
order of men which became crusaders of the Sikh faith or the Khalsa. 
It was created by Guru Gobind Singh on the historical day of Baisakhi 
day on March 1699 at Anandpur Sahib. 

It goes to the credit of Sainapati that he dwells more on the 
fundamental principles and ethics of the newly-established order of 
‘the Khalsa than on the ceremonial and dramatic act of creating the 

_ Khalsa on the Baisakhi Day of 1699. In the fifth chapter “Bachan 
Pargas”, couplet 31 to 36, 38 Sainapati lays down the basic postulates 
of the Khalsa: 


Kabit: “Thereupon, the Divine Guru made a declaration, 
(The Divine Guru) being the cause of all causation. 
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All congregations of all the Sikh followers, 

Would forever be belonging to Guru’s Khalsa. 
Whosever followed Guru’s commandment, 

Truely would he be a Sikh of the Guru. 

Whosoever violated Guru’s commandment, 

Surely would he be a desperate wretch. 

Renouncing the company of the wretched five, 

Who loved the company of the virtuous, 

Imbibing the virtues of compassion and righteousness, 
Who renounced all kinds of wordly cravings, 


- Abstaining from smoking hubble-bubble, 


Pauri: 


Who did not shave his head and beard off, 
He alone would be the Divine Guru’s Khalsa, 
Truely would he be the Divine Guru’s Khalsa.”ll3 1111471 


(The Divine Guru) being creator and doer, 

He issued an edict and commandment 

Doing away with institution of Masands, 

He appropriated all the Sikhs into himself. 

Those who accepted the Divine Guru’s command 

Truely rewarding would their living become 

From the bondage of death would they be freed, 

Nectar of God’s sacred Name would they partake. 

That alone comes to pass which Divine Guru Wills, 

That alone happens what his Will causes to prevail.I!32!/148I 


Dohra: (The Guru) administered (Khandey ki Pahul) initiation 


Pauri: 


He being the Divine cause of all causation. 
He created the Khalsa all over the country, 
None else being a competitor to his plan.ll33111491 


Administering Khandey-ki-Pahul (initiation) 
He strengthened and emplowered his followers. 
Empowering the Sikhs by making them Singhs, 
He made the Divine Will prevail indeed. 

Those being destined to join this fraternity, 
They alone joined and practised its ethos. 
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tradition of Charan-pahul (partaking of water touched by the thumb of 


Guru’s foot), selection of five initiated Sikhs known as Panj Pyaras 
from within congregation and authorising them for carrying out on the 
further initiation of Sikhs, abolition of the institution of the Masands, 
abandoning of all distinctions of caste after getting initiated into the 
Khalsa, growing and maintaining of unshorn hair as sacred and 
sacrosanct, tying of turban as a symbol of dignity and self-respect, 
wearing of five Khalsa (Kakaars) symbols as integral parts of dress, 
abstinence from smoking tobbaco and use of other intoxicants, and 
discontinuance of the existing practice of shaving off one’s head after 
the death of one’s father. It was the creation of this distinct order of 
men which brought about a revolutionary change of heart and mind 
among the masses. Abandoning all distinctions of caste and social 
stratification after joining the brotherhood of the Khalsa, it had an 
electrifying effect on the psyche of those who had been downtrodden 
and disadvantaged for centuries. With one stroke of his sword, the 
Guru reinvigorated the centuries old slavish mentality of the Indian 
masses and made them bold and brave to confront those who had been 
oppressing and exploiting them. It was this spirit of defiance, freedom 
from fear, prejudice and discrimination which was enthused by the 
Guru through his act of creating the Khalsa. Khalsa stood for dignity, 
self-respect and defiance against tyranny, struggle and sacrifice for 
upholding freedom, human rights and freedom to profess and practice 
the faith of one’s own choice. It was the rebirth of a nation committed 
to the ideals of independence, equality and basic human dignity. Khalsa 
would never submit to tyranny, religious persecution, slavery and 
suppression of fundamental human rights. It would be ready to make 
supreme sacrifices to uphold its faith and live by its code of conduct 
and ideology. This, indeed was the mandate and mission of Guru 
Gobind Singh when he took birth as a human being. It was for 
upholding the rights of the virtuous and punishing the evil doers that 
he had lived for and died. It was for the fulfilment of this express will 
of God that he created the Khalsa for carrying on his sacred mission. 
No wonder, the Khalsa emerged as a mass of men highly motivated 
and dedicated to its ideals and enthused with the spirit of struggle and 
sacrifice. It showed its mettle in the subsequent battles in which it took 
on the high and the mighty and won decisive victories setting new 


4 
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records of warriorship and self-sacrifice. Soon after its initiation at 
Anandpur Sahib, it had to confront the combined forces of the hill 
‘chiefs (Chapter VHD. Refusing to vacate the legally purchased territory 
of Makhowal (Anandpur Sahib) the Khalsa force, though less in number 
and less equipped in warfare hardware, it defeated the combined army 
of hill chiefs of Kahloor and Handoor. After four days of fierce battle, 
the Khalsa vanquished the enemy on the battlefield. It was in this first 
battle of Anandpur Sahib that Guru Gobind Singh’s eldest son, 
Sahibzada Ajit Singh displayed exemplary courage and verve. Yet, 
when the vanquished hill chiefs pleaded with the customary cow in 
„chains for a temporary reprieve for their honour and false prestige, the 
Guru vacated Anandpur Sahib temporarily. It was his magnanimity 
that even after winning the battle he agreed: to the appeal of the wily 
hill chiefs. Thus, with the creation of the Khalsa, the dye was cast and 
the mettle of the newly amalgamated alloy called the Khalsa was tested 
in the first battle of Anandpur. Thus, was their order patented with its 
distinct identity, ideology, code of conduct and its distinct church and 
symbols. None was more previleged than the other in this order, none 
lagged behind the other in waging a war and making a sacrifice. Every 
one including the Guru’s four sons were ever ready to make the highest 
sacrifice. In the subsequent skirmishes following Guru’s vacation of 
-Anandpur Sahib and the hill Chiefs’ going back on their promises and 
occupying the vacated territory, the battle of Nirmohgarh (Chapter IX) 
ensued. Once again the Khalsa Army stood victorious after a heavy 
bloodbath. Even in the next battle (Chapter X) which took place soon 
after the Mughal reinforcements assisting the hill chiefs, the Khalsa 
could not be beaten. It defeated the combined hordes of hill chiefs and 
the Mughals and occupied Anandpur Sahib once again. 

Sainapati’s highly embellished poetry replete with various epic 
metaphors, similes and parallelism, describing the battle of Nirmohgarh 
is a befitting tribute both to the glory of Guru Gobind Singh and the 
strength of the Khalsa army. Once again during the Guru’s stay at 

*Baisali, Guru’s valiant warriors gave a crushing defeat to the hostile 
warriors of Kalmot and the lumpens who dared to enter into a skirmish 
with Guru’s warriors during a hunting spree. (Chapter X) Thus, the . 
Guru’s newly initiated order of the Khalsa went from victory to victory 
in these battles. Even after these smaller skirmishes when the going — 


82 ABSTRACTS OF SIKH STUDIES: APRIL-JUNE 2015 / 547 NS 


got more tough, these toughmen got even tougher and more steadfast 
in their struggle. With the departure from Anandpur Sahib (Chapter 4 
_ XI) under the most trying circumstances when the month-long blockade 
of all kinds of provisions was imposed by the enemy forces, the Guru 
and his small band of dedicated men cut through the enemy lines. It 
was on the bank of the flooded Sirsa rivulet that the most bloody 
encounter took place in which the Guru, with his two elder sons and a 
handful of Sikh warriors,- got separated from Guru’s mother and the 
younger Sahibzadas. It was here that a great Singh warrior Bhai Udai 
Singh made the supreme sacrifice of his life while fighting the enemy. 
But despite the coincidental conspiracy of nature’s elements in the formé 
of rain and torrent and the enormity of the enemy forces, none of the 
Guru’s dedicated warriors either fled from the field or surrendered to 
the enemy. They fought like the furies and when the moment of truth 
arrived, they went down fighting, killing and getting killed. So firm 
was their spirit of dedication and commitment to the cause that each 
one of them competed with the other to make a sacrifice. Unlike the 
mercenaries on the other side, they were the crusaders and men of 
. faith who were fired with ideals of fighting tyranny and bringing about 
a new dispensation based on morality, truth and justice. There was not 
a trace of motives such as personal aggrandizement of any selfish desire- 
for dominance over others. They wished to be sovereigns of their own 
land where they could profess and practise their own faith. The battle 
at Chamkaur (Chapter XII) and the blood bath that followed was a 
climax of this saga of sacrifice. Surrounded by enemy hordes and 
holed up in a mud fort, the Guru, two Sahibzadas and a handful of 
Singh warriors dared to confront and resist the combined army of 
Mughals, Pathans, Ranghars and hill Chiefs. Coming out in batches of 
few men, they kept fighting and resisting till the last man fell dead. The 
two adolescent Sahibzadas Ajit Singh, Jujhar Singh in their teens did 
not lag behind. They, too, became martyrs in this mother of all battles. 
It is. this unique sacrifice of the two Sahibzadas which makes Guru 
Gobind Singh a unique commander and a father in the annals of world 
history. The strongest of men falter and flinch when it comes to make 
a sacrifice of their own progeny. But the Guru accepted the Will of 
God and sent the two Sahibzadas into the battle voluntarily as he sent 
his other devout warriors. No sacrifice was too great to fulfil the mandate 
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and mission with which he had been sent to this world. Never for a 
moment did he falter or waver from his mission howsoever grave be 
the adversity and howsoever formidable the enemy. The Guru himself. 
had opted to cross the rubicon but as he had himself partaken pahul 
(Amrit) from the Panj Piaras it was the collective Will of the Khalsa 
that prevented his jumping into the fray but commanded him to escape 
and reorganize the Khalsa in the near future. Thus, once again the 
basic principles of the Khalsa brotherhood had come into play. It was 
the Guru Panth rather them the Guru which was to be the arbiter of 
things at crucial moments of history. So it was at the command couched 
_ in the phraseology of advice and appeal of the Khalsa which prevailed. 
Leaving Chamkaur, the Guru proceeded towards Machhiwara and 
thence to the jungles of Malwa (Chapter XIII). Once again the Sikhs 
started rallying round the Guru and making offering of provisions and 
their own lives. It was here that the Guru wrote a letter of protest, 
rather an epistle of moral victory known as Zafarnama to the bigoted 
Aurangzeb reminding him of several instances of breach of trust on 
his part and reiterating his resolve to fight tyranny and oppression despite 
a colossal loss of lives at the personal and fraternal level. Khalsa was 
alive and around to rise and fight against the atrocities. Loss of two 
sons at Chamkaur and two younger sons and mother at Sirhind did not 
~deter the Guru from his ideological goal of raising the Khalsa and 
realising its cherished goal of sovereignty. Once again at the battle of 
Muktsar, the reorganised Khalsa proved its mettle. Making a supreme 
sacrifice of their lives, the forty Singhs, who had severed their allegiance 
with the Guru in a moment of weakness, redeemed themselves in the 
battle of Muktsar. They were eternally immortalised as “Muktas” (the 
redeemed ones) by the Guru and their names would get entrenched 
permanently as icons in the collective consciousness of the Khalsa 
through their remembrance and reference in the daily Sikh prayer. It 
was Guru’s ideology and the moral strength of Guru’s mission which 
had brought back these errant followers to their fraternity. It was the 
` prick of their conscience which forced them to return to the Khalsa 
fold even at the cost of their lives. Thus, time and again, it was the > 
divine. mandate and Guru’s mission which saved the Khalsa from 
extinction and enabled it to accomplish the task of punishing the evil 
doers and upholding the virtues of truth, piety and human dignity. 
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Though the Khalsa did not achieve any tangible victory against the 
forces of oppression and tyranny in Guru’s own life time, yet it 
succeeded in almost dismantling the infrastructure of religious 
persecution and human right violations. The final showdown was yet 
to come when even the mentor, guiding spirit and the Guru would not 
be physically alive among the Khalsa. The dye had been cast, the seed 
had been sown, it had taken deep roots. It would hibernate for sometime 
after its Guru’s demise and then rise as if out of its own ashes to wreak 
vengeance on those who had perpetrated incredible atrocities on the 
Khalsa. Before breathing his last, the Guru had visualised its complete 
future course. The ideological order raised by him as a part of his 4 
divine mandate and mission had reached adulthood and became capable 
of taking its own decisions collectively. Instead of seeking guidance 
from a personal Guru, it would instead seek guidance from the 
fundamental ethical and spiritual values enshrined in the written word - 
of its sacred scripture Guru Granth and the collective will of the Khalsa. 
Thus, if creation of the Khalsa was the seminal stage of Guru 
Gobind Singh’s mandate and mission, declaration and establishment 
of Guru Granth Sahib the eternal Guru was the climax of its completion. | 
In future, it would be the twin ideals of Guru Granth and Guru Panth 
which would guide and determine the future course of the Khalsa Panth. 
While it will seek spiritual and moral guidance and inspiration from -< 
the Guru Granth, it will take its derivative temporal, political, social 
and cultural decisions from the collective body of the Guru Panth. It 
was as if a nation had come of an age and was capable of making its 
own destiny. Hurriedly nominating Baba Banda Singh Bahadur to 
take up the command of the Khalsa, Guru Gobind Singh breathed his 
last after accomplishing his mission. It is this mandate and mission 
which Sainapati undertakes to highlight and vindicate in his poetic 
eulogy “Sri Gursobha”. Throughout this poetic work, he has laid more. 
stress on the fundamental postulates of Guru Gobind Singh’s vision 
than on the day to day events. Avoiding to give a detailed narrative 
account of each battle, skirmish or even the creation of the Khalsa, he-t 
has chosen to focus more on the essential ethos and postulates of Guru’s 
mission. Making a selective use of major battles and events than giving 
a chronological account of each event, he has chosen to trace the 
contours of Guru’s visionary and ideological postulates. The. spirit and 
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philosophical principle behind each major event is more important for 
him than the actual event, be it the creation of the Khalsa, abolition of 
the institution of Masands and establishmént of Guru Granth as the 
eternal Guru. It is for this kind of expostulation of Guru’s mission that 
Sainapat’s poetic work should be read rather than as a historical work, 
written by a contemporary historian of Guru Gobind Singh. It is the 
work of a person and a creative writer who had seen the working of the 
mind of the Guru and understood its profound vision. It is because of 
this insight into the long-term vision and the new ideological 
dispensation to be set up by the Guru that Sainapati almost deifies and 
apotheosizes Guru Gobind Singh to the level of a divine prophet and 
believes that the Guru would once again be amongst his beloved Khalsa 
soon as Divine prophets are believed to have been coming to this: world . 
time and again to eradicate sin and vice and restore Dharma and sanity 
in the world. Thus, itis from the point of view of the vision based on 
the mandate and mission of Guru Gobind Singh that Sri Gursobha 
should be read rather than either as a biographical account or as a 
historical document chronicling the life and work of Guru Gobind 
Singh. Sainapati visulizes the Guru more as a prophet, a visionary and 
an ideologue or founder of a religion than as a historical warrior whose- 
life is a sum-total of military victories and daring acts of bravery. It 


needs to be read as the profile of a person who has been mandated by . 


the divine Lord to take a human birth to fulfill a divinely ordained 
mission of punishing the evil doers, defending the. virtuous and ushering 
in an order of men which could set in a new set of values based on | 
justice, pane and sovereignty of human rights. 
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Peaceful Co-existence is an issue which is so critical that every 
community has a stake in it, one way or the other. 

Independent India must have hardly witnessed a day when it did 
not encounter communal tensions or worse, in one region or the other. 
We are all too familiar with what is transpiring across the region as well 
these days. The society continues to simmer underneath the delusional 
lull of silence which only serves to maintain the status quo till another 
riot occurs or a genocidal campaign is unleashed on one or more 
communities. | 

With every new iechinological advance in transport and 
communication, inter-community interactions, such frictions are bound 
to increase, and there is no escaping the fact that co-existence whether 
peaceful or'not, is indispensable for the survival of every community. - 
| But, before we delve deeper into the issue, it's pertinent to first 

familiarize ourselves with its definition and establish a broad- based 
common framework for terms of such discussion. 

In the oxford dictionary word, 'peace' is variously described as 
"the situation or a period of time in which there is no war or violence in 
a country or an area," "the state of being calm or quiet," or "the state of 
living in friendship with somebody without arguing," while coexistence 
is defined as "to exist together in the same place or at the same time, 
especially in a peaceful way," while coexistence is "the state of being | 
together in the same place at the same time." 

Let's explore a Sikh stand on ideas of peace and coexistence as 
explained in the Sabad, the revealed wisdom, and exemplified and 
demonstrated over. the course of our history and tradition. 


na Hts Aes ans afa Hifa i His set wa fae mion I. 


y Keynote Address delivered on November 22, 2014 at the two day annual - 
_ Seminar of ie Institute of Sikh Studies, iia . 
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Now I have come to accept all as well (within the larger scheme). 

I am at peace since I have realized the Source/Origin of the 

Creation. 

It clearly explains that peace is an internalized state of equipoise 
reached by experiencing a sense of harmony with the creation around 
_us, through awareness and acceptance of the Divine will. Thus, it is an 
inside out approach where internal peace of an enlightened individual 
extends to the outside world. It also implicitly points to the undisturbed 
nature of this internal peace by the external state of the being as a 
byproduct of that awareness and acceptance. But this assumption may 


ree. 


lead to an erroneous conclusion in the context of today's debate, if not _ 
further qualified. So, let's consider a few more examples from Gurbani 


that may help up establish a vision of peaceful coexistence in the society. 


ae usr Sa mefa st gm 3g o det I 

HfS Rfs met exit core St Tot UTS I 

When the individual through the grace of the mentor/enlightener 
realized the One, 

The fear of the other disappears. 

When the mind is thus at peace in the celebration of that one love, 
The individual is accepted/ acclaimed. 


- Elsewhere, Gurbani states: . 

pt airs ar cine ees ear aia. | 

ng ug afè faret Afsag one fafs edt fg TH AG AS AH ferfe 

fes} i 

Truly being is my true enlightener, meeting whom I have found 

peace... 

Truly wisdom of the Divine is my true enlightener, who has given 

me the insight to look upon friend and foe alike. oa 

The message is loud and clear. The biggest contributor to peace 
and coexistence in any society is the enlightened consciousness of the 


Divine and the biggest threat to it is the ignorance of mind, and the the . 


S of otherness; a human perception that does not see the Divine 
in ail. 

Another significant thing to observe here is that peace in Gurbani 

is associated with every lively, vibrant state of love in Divine awareness | 

which sees no duality. and in turn no otherness. This. aeSeUpnOn, jsa 
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significant departure from the dictionary definitions, which define peace | 
simply as silence or absence of turbulence, in an otherwise charged 
environment where there is little room for any improvement. This reflects 
popular sentiments in which peace is seen through a pessimistic 
worldview, with an expression of, "I tolerate you, you tolerate me." I 

am.-sure this is not the kind of peaceful coexistence we Sikhs envision. | 

The peace that emanates from the text of Sri Guru Granth Sahib is 
so dynamic that it widens its ambit beyond the dichotomies of life and — 
harmonizes them, for peace is not mere absence of conflict or war. 
Prof. Puran Singh beautifully i a this idea of harmonizing duality 
thus: 

His Nam is a lullaby sung in my ears by the angels through my 
own lips. I am wrapt in sound sleep all day long while my body is 
acting, and all night long, while it is as dead. I am a myriad others 
know not yet. My religion is ineffable peace that glows with life; 
not dead peace, but the peace that is also ringing heroically in the 
music of war. 

Let's also take a few moments to reflect on what kind of coexistence - 
Gurbani visualizes. Guru Granth Sahib's verses never lose sight of the 
colorful diversity of creation and the Divine will to have it like that; so 
it celebrates it. o l 

It is the concept of a cosmopolitan city where every citizen of the 
world would love to live: | | 

Ayy Aad È oS BY neg adt fafs ag 1 

ot SHIA fusy 5 HG Il UBS USS SIA ATH I9 

ng fs ya eae oe Ye I Gat Afs Fer AT sA HV TTS I 

afey wfey net ufsAdt i tH o AH Sa A nd 

waed Het HAJS I Gat wat wAfs HHT I 2 U 

f@ f38 As aafo fa ae 1 HGH HIS 5 A nears I 

afo IRER YSA JHT I A JH Addl Ag IHF Ig l 

Begampura - ‘a place without sorrow’ - is the name of the town. 

Suffering or sorrow does not abide there. There areno tax worries 

on commodities and property. There is no fear, blemish or decline. 
_ Now, I have found this great-place to reside. Fellows, it is always 
`- peaceful there. 

Sovereignty is stable and eternal there. No oné has second or 

third class status - all are equal. That. city is populous and eternally 

famous. Its residents are prosperous and content. 
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People stroll about freely as they please. Inhabitants of that 
mansion are fully. aware; there are no hindrances. The 
emancipated shoemaker Ravidas proclaims: my fellow citizens 
are my friends. 


It is indeed a Divine wish to see an equitable, free and open world, 
built upon dignity and liberty for all, and based on love and justice. 
Further, Guru Arjan Dev remind us of what the internal dynamics of 
such a society should be: 

gfe gay dur frases = | ù afe 5 fal deze | 

AS Fast wor feg dur vat oa Ae 1 

Now the merciful has ordained; no one shall harass anyone, 

all reside in peace, such is this benevolent rule/dominion. 


Thus Sikh vision of. a peaceful coexistence is a vibrant society of ` 


enlightened individuals who see One in all and appreciate difference 
as a means to enrich life and Divine experience, Based on this vision, 
world will always and should always remain multi-colored. A Sikh's 
job is to make sure that this coexistence is spiritually united, harmonious 
and celebratory in nature. l 
Societies witness instability and chaos whenever there are two 
currents, one hegemonic and another counter hegemonic. Root of many 


religious, ethnic or other discords lies in this identity assertion. One. ? 
dominant group attempting to shove their identity and ideology down. 
the throat of the. others. Continued unrest in the world society is- 
symptomatic of continued human struggle for rights and justice, while 


safeguarding their identity in language and culture through adequate 
representation in power. This is where the role of Sikhs becomes vital 
in today's age. 

Now, let's look at some anecdotes in history that help us establish 
Sikhs stance on the issue that is in consonance with the Sikh canon and 
- further exemplifies it. We will look at four instances in the continuous 
effort by Sikhs to forge a peaceful coexistence. Two of these are from 
the times Sikhs were out of power or were not a political force to reckon 
with. The other are two from a period when they had established their 
sovereignty in the political domain. : 

Guru Nanak Dev. arrived on the world scené’ when intolerance 
and domination were at its. highest, be it ppuncan ‘social or religious. 
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Mughal rulers were busy forcing down their faith on the repressed 
masses. He not only confronted the political rulers for their repression 
of the masses but also questioned the preacher class for its hypocrisy 
and for misleading the faithful. He questioned the Hindu Brahman 
(priest), the Muslim kazi and the yogi (monk) in their own fiefdoms. 
Guru Nanak Sahib championed the cause of the unrepresented. First 
time ever in the human history of South Asia, weaker sections of the 
society became aware of their dignity and raised their voices to claim 
their rights. 

Either Guru Nanak Dev is guiltyof disturbing peace and harmony 
in the society. by instigating people against each other, or our 
understanding of peace is very much flawed. The history is unforgiving 
and it continues to repeat itself. It's high time we took cue from it and 
learnt our lessons. 

= Guru Nanak Dev's stance forces us to realize that peace is not 
unidirectional. It is not merely a function of mutual goodwill; it should 
also be reflective of an equitable ee with dignified existence and 
justice for all as its basis. 

But Guru Nanak Dev also established genuine dialogue across 
the spectrum of religious denominations and their leaders to bring about 
understanding. Even though the results of many such dialogues were 
short-lived, it demonstrates the Sikh resolve to exhaust all means of 
peaceful resolution, to establish a cordial social environment. But the 
short-lived nature of such oiaioeuc also demonstrates limitations of 
such engagement. : , 

As Sirdar Kapur Singh points out, “... Sikhian, freely recognizes 
that search for a fundamental unity of religions or the attempts at the 
religious rapprochement have their limitations, for, there are 
fundamental differences in the conceptions of Reality and attitudes — 
toward the world, permanently impending a real and lasting synthesis 
among basically incompatible elements. Sikhism preaches frank and 
unreserved dialogue between various religions, and the human froups 
that owe allegiance to these religions, so as to arrive at the experience 
that transcends religious particular-ism and realizes a basis of identity: 
underneath all modes of religious expression. As a corollary thereof, 
Sikhism favours a plural, free, open and progressive human society, - 
God-oriented, non-aggressive but firm and ever ready to combat against 
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rise and growth of evil, throueh organized resistance, and forward — 
looking yet non-ambitious." 

There are a few important lessons to be learnt from this. First, that 
intercommunity conciliations cannot be absolute in terms of the extent 
and duration. Second, there is still a need to have a free and frank | 
dialogue on all issues across the board. Third, to forge an open space 
for itself as a community to be able to express itself freely in politics 
and society with respect to self-determination. 

Even with these seemingly paradoxical E Sikh history 
is replete with instances of open and spirited relationships established. 
Cross-community personal relations can be traced throughout the -+ 
Founder-Gurus- period that displayed exceptional bonhomie through 
their friendships that surpassed the conventional group boundaries. 
Not only do they set standards for interpersonal relationships, but also 
demonstrate what it takes to bring about a harmonious and vibrant 
coexistence. l 

It's well nigh impossible to imagine Guru Nanak Dev and Bhai 
Mardana without each other. Guru Arjan Dev's relationship with Sai 
Mian Mir, Guru Gobind Singh's bonding with that of Ghani Khan, 
‘Nabi Khan, Pir Budhu Shah and Bhai Nand Lal are prime examples of 
the kind of relationships that we need to forge. 

- These relationships were not some run of the mill encounters of * 
religious leaders based on some tolerance protocols that required both 
. sides to tone down their religious fervor to be acceptable to each other; 
what we seek to do today in the name of co-existence. I tone down my 
religious lifestyle a bit, you do yours so that we can possibly live together 
peacefully without inciting each other ignorant darker sides. 

Instead, they were the bonds established on the Divine domain 
that transcended particularism of the respective faiths. These 
relationships spiritual witnessed Divine ‘oriented individuals coming 7 
‘together with their love and passion in full glory, complementing each 
other's experience on the human plane of existence to turn it into Divine, 
as the Guru seeks to do with an individual in Asa di Var. These 
relationships were the kind that are still possible despite irreconcilable 
differences in the dogmas. Mindful of these differences, Sirdar Kapur 
Singh again beautifully captures the essence of such a relationship, 
“that aims at transcending of all: particular-ism in religion and points 
towards a religious, experience realized as the All-Ground of all- 
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particular religious experiences and which, therefore, does not confront . 
dogma with dogma and belief with belief. And which does not aim at 
religious conversion so much as the authentic religious life and is thus 
primarily a bridge-maker and not a universal conqueror or all-leveller." 

There are great possibilities for a peaceful coexistence if. truly 
Divine oriented people come together in such an alliance to complement 
either other's experiences rather than that imposters playing religious. 
This requires the masses to own up their religious legacy and- reclaim ‘it 
from false religious leaders. 

Next we explore the same dynamics through Guru Gobind Singh's 

_Zafarnama, letter of victory written to Aurangzeb. When same setup of 
religious intolerance and political repression were playing out differently 
and more aggressively. In a slightly different context, Guru Gobind | 
Singh is indirectly establishing the rules of engagement through a letter 
between two opposing sides to be able to live together peacefully. In 
brief, we should analyse Zafarnama, to identify Guru Sahib's focus 
and the terms on which he engages with Aurangzeb. — 

Written in 111 couplets, Zafarnama devotes 34 to praising the 
Divine; that's almost 31%. He takes another 20 to give the context that 
is the battle of Chamkaur, 15 to reprimand Aurangzeb and his agents 
for breaking oath and another 36 describing Aurangzeb's failings as a 

.ruler. In between, he also makes the Khalsa's resolve to confront his 
empire very clear (78, 79), while maintaining his right to self-defense - 
and war as a last resort (21). He also praises Aurangzeb (89-94) as 
wise and intelligent with good military skills but also chides him for 
falling short of following Islam in spirit. 

_ It give a few insights into the Guru's approach that are relevant to 
today's topic. Here we have the Guru, having lost the whole family in 
war, with dwindled military power, yet he shows no signs of hate or 
desperation. In a very thoughtful manner, he points out, a) his propensity 
to keep the communication channels open, b) principle centered 
struggle free of personal or personality politics, c) confronting 

domination at any cost, and d) aggression only in self-defense to | 
maintain freedom and dignity of life. 

This clearly demonstrates that justice and freedom are at the center 
of a peaceful coexistence. How far are we willing to go to uphold these 
principles today? We will talk about it in the closing remarks. 

Now, we look at two key examples of Sikhs displaying willingness | 
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to share power and their resolve to establish a multi religious / cultural — 
just society. Sikhs have tasted political power twice in the course of 
history; first one quite short though; however long enough to display ~ 
the Sikh character. 

After Banda Singh Bahadar established the Khalsa Raj, apart from 
the abolition of land lordship, bringing about land reforms through 
redistribution of land and alteration of revenue structures,-he also did 
not fail to reinstate many Hindu officials who had been removed from 
their positions during the Mughal rule along with retaining some in 
their position under the Khalsa rule, notably the Amil of Kaithal. 

Another significant feature of the period is the treatment of Muslims 
under the Khalsa rule. 

. The reports of his favorable aa towards Muslims find 
mention in the contemporary chronicle Akhbarat-i-darbar-i-maulla 
during Bahadur Shah: "The wretched Nanak-worshipper (Banda Singh) 
had his camp in the town of Kalanaur. He had promised and proclaimed: 
"I do not oppress the Muslims." Any Muslim who approaches him, he 
fixes a daily allowance and wage, and looks after him. He has permitted 
them to recite khutba and namaz. As such five thousand Muslims have 
gathered around him." 

The second illustration of Sikh willingness to live peacefully with 
others finds credence during the Ranjit Singh period when they , 
effectively shared power with others. 

The state civil and military administration was well distributed 
among multiple groups with diverse religious backgrounds from Hindu 
Dogras to Muslims especifically Faqir Aziz-ud-din and.many Sikh 
noblemen along with some Europeans. Every community got 
representation during his reign. He is also said to have revived the 
offices of Qazis and Muftis prevalent during the Mughal period. ° 

Even though his reign is accused of ignoring Sikh interests, still 
in its. much dwindled form Sikh inspiration displays an exemplary 

inclusive streak which speaks volumes about the Sikh spirit of justice. 
. It is interesting to note here that, a community's ability tox 
accommodate aspirations of others and also establish an honest 
dialogue, is very much reflected in its internal dynamics. How much 
does a community or group accommodate and appreciate dissent or 
differing views within. Every community needs to introspect on this 
including Sikhs. Today, how tolerant and open to different views and 
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varying interpretation of ideas Sikhs are within the community. A 
community that cannot accommodate diversity within cannot do it 
outside. | : 

Additionally, any doctrine that identifies otherness and then tries 
to tackle it, is bound to fail. Every community needs to address how 
they perceive and deal with the idea of otherness in their doctrine. 

Today, rise in communal strife, is further fueled by complicated 
power dynamics and identity politics. Peace and coexistence cannot 
live with intolerance and subjugation. Coexistence completely hinges 
on the precondition of a just, free and open society. Sikhs as peace 
keepers and bridge makers have a special role to play in it. Jagjit Singh 
in the Sikh Revolution reminds us of our purpose. He states, "the 
character and development of the Sikh movement reveals that it had 
three main social goals: (1) to build up an egalitarian society, (2) to use 
this new society as a base to wage an armed struggle against religious 
and political oppression, and (3) to capture political power by the Khalsa. 
All these aims were integral parts of the Sikh thesis that injustice, 
inequality and hierarchism, in whatsoever form, must be combated." 

Empty talk does not effect change as ‘long as we do not have the 
power to bring it about. As we commemorate 30th anniversary of the 
1984, we need to ask ourselves, what are the prerequisites for a peaceful 
coexistence? Is there peace possible without reconciliation? What kind 
of peace can we establish in the absence of a meaningful dialogue, 
when the oppressed classes and communities are repeatedly made to 
stand in the dock? 

While there is little we can do to control the behavior of others, 
let's reflect on what we as Sikhs need to do in our personal as well as 
collective capacity to fulfil our role as peace makers. 

At a personal level, we first need to equip ourselves with the 
weapon of Divine wisdom-wgefe His 2g ggg -and with that reclaim 
the Guru-gifted sovereignty first. Today a good number of Sikhs are 
engaging in empty rhetoric informed more by rationality and logic 
borrowed from popular movements rather than from a true gurmat 
perspective. Confusion looms large as clarity eludes. As long as Sikhs 
do not connect with Gurbani and practice its message, peace and justice 
will remain a farfetched dream.This personal awareness then needs to 
seep into our immediate circles of influence, family, friends and 
community. For ignorance is the biggest cause of strife. 
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At a collective level, Sikhs need to champion the cause of the 
oppressed again. When was the last time Sikhs collectively stood for 
the rights of others? What is the collective Sikh stance today vis-à-vis 
the natives world over, whom we call Dalits in Indian context? Sikh 
voice has been predominantly silent on gender rights. Other than 
individual participation, there isn't much noise made regarding women's 
rights, if at all, it is a token gesture. Our institutions are a visible proof 
of women's meagre representation. What is our stand on the Kashmir 
issue, what is our relation with the Muslims, Christians and other 
minorities? What do we have to offer to the Nagas, Tamils, the Adivasis 
and similar other groups continuing to struggle for their rights? The 
Diaspora needs to reflect on the same questions in their adopted places 
of residence. We need to reestablish communication lines with diverse 
groups to bring better understanding, if we wish to play a constructive 
role in intercommunity peace and harmony. 

Sikhs have always fostered peace and harmony in the past, and 
so will they in the future. Peace or no peace, we need. to resolve to 
carry the flag of universal siblinghood and love forward. As the Guru 
guides us, we needn't shy away from stepping into the turbulent fields 


of aggression, to fight for the rights of all, especially the unrepresented, - 


without which there can be no lasting peace. Let Prof. Puran Singh's 
words continue to remind us of Guru's legacy and our inner quest for 
dignity and liberty for all: "No man or society that has risen from the 
dead into the life of the spirit can tolerate political subjugation or social 
slavery to unjust laws or rules. Politics, in the sense of fighting against 
all social injustice, all tyranny, all wrong taxation of the poor, all 
subjugation ‘of man to man were the 'politics' of the Guru. Without 
freedom no true religion or art can flourish. anywhere. Human love, 
too, degenerates if freedom fails." And that is the sum total of peaceful 
coexistence. ° 

Though comparatively meager yet qualitatively significant can 
be the role of the Sikhs in maintaining world peace and creating a 
paradigm for peaceful co-existence. Illustrated through their theology, 
philosophy and history the Sikhs are liable to contribute to the 
promotion of world peace and peaceful existence. 


ON 


2 


HEALING TOUCH OF GURBANI 


SADHU SiIncH* 





Guru Sahiban’s sublime wisdom contained in the holy Sri Guru 
Granth Sahib, is meant for the whole world bestowing upon mankind a 
supreme bliss. Their ideology is meant for every community, in every 
‘country and in every age. All generations can benefit from an. indepth 
study of Guru Sahiban’s BANI, because it is futuristic in its vision and 
wisdom. The BANI is a treasury of philosophic wisdom and spiritual 
solace. The message of GURBANTI is better felt than understood. It is 
comprehended better through congregational hymn recitals and recital 
in the original script. May the great Guru give the grace and long life to 
those who enlighten and nurture the souls of those who need the healing 
touch of GURBANI. Ultimately, it is GURBANI that answers our prayers 
and GURBANTI is the source of our strength and inner enlightenment. 
We have to understand the healing power of prayers: | 
«86 sy faesera gy dst pa TTA I 
g 3' 38 fup 5 àg wat m of us mÀ maefa l 

— Guru Granth Sahib, p. 714 

The Lord is the One who removes the three fevers; He is the 

Destroyer of pain, the warehouse of peace. No OUSTALS block the 

path of one who prays before God. 

We are unable to see the silent voice of the spirit which emanates 
from the depth of consciousness. GURBANI brings ME and THOU 
into one fold. This immense ethereal energy can accomplish any 
miracle. Sri Guru Amar Das points out the inherent healing touch of 
Gurbani in Anand Sahib: 

gy dor AIU Sad Het Wet yet I 

‘Pain, illness and suffering have departed, listening to the True Bani. 

| ~ Guru Granth Sahib, p. 922 
Healing tone of Gurbani can be felt only with love, a i 


i Principal (retd), # 1278, Sector 42, ae a 
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and humility in the heart. To be able to have an access to the gateway 
of bliss and Gurus’ grace, one must have utmost humility and . 
submission to God. It is not always visible, and can take many forms. 
It involves reaching your inner self. The real goal is to gain the anchor 
and support of GURBANI when the situations confronted are like 
broken heart, the loss of loved ones, the unfulfilled longing for that 
perfect partner, betrayals from those who were dear to us, hopes and 
“expectations dashed. And so often we do not know how to cope with, 
what to do, change things, or ourselves, or how to mend. 

Guru Arjan has shown us that the answer to life’s pain comes by 
fully embracing the moment and acknowledging the authentic will of}, 
God and the Guru. The broken heart is healed through its complete f 
acceptance and embrace. Guru Sahib healed people with love and 
kindness. His shabads a are universally powerful affirmation, regardless 
of one’s belief system. ? 


Ra Be ys 5Y I 
` God is the Giver of pain and pleasure. 
Guru Granth Sahib, p. 283 
Zu wae o 38 famed oy fines Fe met | 
=. Guru Granth Sahib, p. 446 
my g4 AA fHfenr es ys OH I 
Pain, hunger and scepticism have been dispelled, singing- the 
Name of God. 
Guru Granth Sahib, p. 819 
wy ude aA fasnfe fag YÀ Ho HÍT I 
Pain, suffering and troubles are eradicated, when the Lord abides 
in the mind. 
Guru Granth Sahib, p. 1017 
nifys wet afs vfs 3d 1 pfe pfe Jè ue afs AST i 
nafs gs Hise dfe Hym Afsgqe a eura ue Ae Io 
The Word of Your Bani, Lord, is Ambrosial Nectar. 
Hearing it again and again, I am elevated to the supreme heights, 
The burning within me has been extinguished, and my mind has 
peen cooled and soothed, by the Blessed Vision of the True Guru. 
— Guru Granth Sahib, p. 103 
- Guru Nanak was a prophet and teacher who preached how to 
| connect with God. He brought oer directly to God. He used chanting 
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hymns of Gurbani and meditation to open ihe hearts and Fani people 
how to see the humanity in all. We are children of God. He used the 
words “SATNAM” or “My identity is Truth.” It does not matter by what 
name we call God, what matters is the connection we make with that 
God, confidence in our self and in all aumaniy is the crux of the matter. 


eer my nw fe Ore 


Pain and pleasure all come by His Will. 
— Guru Granth Sahib, p. 1188 
gy fsA ù omits ga faa dt ufa i 
Tell your troubles to the One who is the Source of all ongo 
— Guru Granth Sahib, p. 16 
ey Hou 5 sa fag afs a ay nog I 
Suffering and sorrow:do not touch those who have the Support of 
the Name of the Lord. | 
— Guru Granth Sahib, p. 44 
ey ferrge Afen Ae Ae vzg A : 
I serve Him, who makes me forget my pains; He is the Giver, 
forever and ever. 
— Guru Granth Sahib, p. 660 


Guru Arjan Sahib reminds us in Sukhmani Sahib that when we 
meditate, peace is obtained, and worry and anguish are expelled from 
the body. | 


fana frufe faufs py ue ıl 
afs aga 3a Hfs fH It 

| — Guru Granth Sahib, p. 262 
Meditate, meditate, meditate in remembrance of Him, and find 
peace. | 
Nony and anguish shall be a from your body. 


a 
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CONCEPT OF CHAHRDI KALA IN GURU NANAK BANI 


Paramyir Kaur* — 





The term Chardi Kala (high Morale) does not find a direct mention 
in Sri Guru Granth Sahib. It is ingrained deep in Sikh psyche because it 
forms an integral part of their daily utterances sung in devotion. while 
concluding the Ardas-the Sikh litany to the Almighty, as follows: 

“Thy Name O,Nanak,blesses Higher State of Mind 

In Thy Will is the Welfare of whole Mankind.” 

It pours in to the hearts daily both in the morning and evening at 
the time of Sikh prayer in spiritual,victorious refrain crediting the triumph 
to God while rejoicing the resultant rapturous mystic moments of 
spiritual jubilation with God’s grace. It is so much with the Sikhs that 
proverbially, it has become a part and parcel of their lives like an informal 
daily greeting along with Sat Sri Akal, 1.e:, “God is Truth’. 

Though the term Charhdi Kala does not appear in Guru Nanak 
Bani, we find the words charhdi and kala used separately by the Guru 4 
in his ‘Bani’. Such separate usage of the words charhdi and kala is 
found in Guru Granth Sahib, Dasam Granth, Janam Sakhi, Pran Sangali 
and in other’sources of Sikh history. . 

Charhdi means ascending and Kala means force, etymologically 
thus, Charhdi kala means ascending force. It means an ever-ascending, 
ever-rising, spiritually-energized, fully enlightened and a Higher State 
of Mind attained through meditation on God’s Name (naam-simran) 
culminating in an understanding of the Will of God and leading finally 
to the welfare of whole mankind. 

Dr. J.S.Neki defines Charhdi Kala as a subtly composite concept, 
to which the usage is peculiar and native, a great deal more. It stands ~ir 
for perennially blossoming, unwitting spirit, a perpetual state of certitude 
resting on unwavering belief in Divine J ustice.”? 


+ Assistant Professor in Sociology, B.Z.S.F.S Khalsa Girls eollewe: Morinda; 
Email: <just_paramjeet@yahoo.com> 
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The Guru says in Japuji, “There are stairs in the path leading to 
the house of God, and by ascending those steps we can finally attain 
the stage of being one with God”.’ The Guru gives us the five stages 
of life, the step by step attainment of which leads us to our spiritual — 
destination i.e. Sach-Khand - the realm of truth. These stages are : (1) 
Dharam Khand, (The Realm of Righteousness), (2) Gyan Khand — _ 
(The Abide of knowledge), (3) Saram Khand (Realm of Aesthetic 
Effort), (4) Karam Khand (The Domain of erat): (5) Sach E hand 
(the Realm of Truth). 

Sach Kala is the foundation, ladder and even the path of Charhdi 
Kala and Sach Khand its final goal. The concept of charhdi kala is 
based on truth and spreads the gospel of truth by turning us ‘in to Sachiar 
(truthful). “The God hath established Truth in the three worlds by 
exercising His Might of Truth and is propitiated through Truth only”. 

The philosophy. of Charhdi Kala has special significance in the 
present day world, full of worry and tension, as it helps in achieving 
psychological equilibrium by virtue of the positive notes it releases to 
attain a higher state of mind. It is a philosophy which turns our mind 
into a fighter and blesses it with the energy to ascend high in all walks 
of life. ' . 
When the state of Charhdi Kala moves fron individual to the 
collective, the whole society experiences the ascendance. It is a journey 
from within to without. 

Charhdi Kala at the individual level is a stage of introspection 
when one looks within oneself which has great treasure-house of Naam 
within it. It is a stage of self-enlightenment and one need not go in to 
the outside world in search of the God. Out side world represented by 
Maya i.e., the illusion, is a poison. The Guru says, “God lives within. 
Do not go out in search of him. Leaving the nectar within, why go out 
to eat the poison?” 

At the individual level, it is a constant practice towards self- 
perfection through. Naam Simran, at the collective level, the process of . 
~the distribution of that knowledge starts after gaining the perfection. 
The Guru’s message is of gaining the spiritual excellence through naam 
‘simran and then spreading the God’s message to the people. The 
concept of first seeing and then showing it to others (dekh-dikhai’) is 
the concept of Charhdi Kala based on the welfare of the human kind. 
This is what the fifth Guru says, “Meditate yourself first and then help 
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others in meditation”.’ 

The great Sikh opät: of “naam japo, kin karo, vand chhako” is 
in itself a great example of the march òf ‘Charhdi Kala from the 
individual to the: collective and aims at the distribution of spiritual and 
economic excellences gained at the individual level. Collective Charhdi 
Kala puts to practice Guru’s great’ slogan of ‘vand chhako’. Collective 
Charhdi kala is sharing with others the treasures of one’s worldly and 
spiritual possessions to bring others in charhdi kala. It is not only 
sharing one tenth of one’s income but sharing of one’s knowledge and . 
spiritual treasure as well. : 

Charhdi Kala - a spirit of ascendancy is a latent force within 4 
everybody, which can be.enkindled through ‘naam simran’ and brought 
to utility in our active life. After it is fully enkindled, Charhdi kala 
becomes a torchbearer. of our life giving complete guide-lines about 
our path both inwardly and outwardly. Besides helping us to attain 
oneness with the Ever-New God, it helps us to understand the working 
of the system of this universe, adds to our faith, develops love for the 
God and brings in us an ultimate reliance on the will of the God. It also 
helps to understand the mysteries of human body and its vast potential 
to do wonders on both the inner and outer fronts of life. Inwardly, it 
helps us in first knocking and then opening the tenth door of the body 
leading to our inward journey. 4 

Outwardly it casts its reflections on other aspects ofi our life 
concerning economic and educational development. It helps to bring | 
love and harmony in our domestic lives by helping in our concentration 
from within to without. Charhdi Kqla, spiritual ascent, guides us in our 
political life, gives us social understanding and uplifts us 
psychologically, morally and religiously. However; we will have to be 
careful about the supporting and obstructive material which can help 
us in smooth utilization of Charhdi Kala in our lives, It is also 
significant to see that conduct and role of a person in Charhdi Kala 
becomes automatically exemplary on the path to Charhdi Kala. A 
- person in Charhdi Kala ever shines like a full: moon’ ae stars in a* 
= moonlit night. . 7 , 
The theory of Charhdi Kala teaches Byer patience, tolerance, 

- kindness, honesty, forgiveness and: develops high moral standards in 
life. It also. provides: inner strength to fight the. negative force in life. 
‘The greatest boon of Charhdi Kala is that At makes us. positive in. life. 
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We rejoice the loving, friendly, positive atmosphere of Charhdi Kala 
which helps to make us socially co-operative, — up-right 
ind economically sound and hardworking. 


Philosophy of Charhdi Kala helps us in ‘this’ sends as well as 


‘that’ world. Regularity in naam-simran helps to achieve oneness with 
3od, after traversing different spiritual stages of life. It makes us to 
attain the ‘Yoga’ of ‘anjan-mahe-niranjan”® and ‘man-hi-mahe-udasa’ 
ind finally a life of bliss and Charhdi Kala even after death ip the . 
sver-refreshing union with the Ever-New God when our soul starts 
singing in ecstatic delight. 
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| HUMAN VICES AND SIKH PHILOSOPHY 


HARPREET Kaur Bains* 





Kam, Krodh, Lobh; Moh and Ahankar (lust, anger, greed, 
attachment, pride) are the five psychological forces of evil nature that 
cause impurity of thought and action. -These are the stumbling blocks _ 
in the path of spiritual growth and moral upliftment of an individual.” 
Authors of the different schools of thought have discussed these 
pervasive evils in their major works. Buddhist sources mention passion 
(raga), wrong intention (pratigha), excessive pride (mana), nescience 
(avidya), false opinion (kudrsti) and thoughts of distrust (vichikitsa) as 
the primary attackers of one's mind and intellect. The principal 
obstructions talked about in Jainism are nescience (avidya), ego 
(asmita), passion (raga), ill desire (dvesa) and will to live for a long 
time in this world (abhinivesa). The Bhagavad Gita also enumerates at 
different places passion, ill will, attachment, deceit, excessive ego, greed 
and nescience as major drawbacks of human conduct. In Sikhism, 
one recognizes these evils and also underlines the need to subdue them. 
It is a common truth: evil begets evil. It is a universally accepted fact 
that man's wrong doings invite corresponding serious consequences. 
The law of Karma is also endorsed by Newton's third law of motion 
which explains that every action has a reaction.Many religious thinkers 
are of the view that bliss in this world or in the other world can be 
attained through virtuous actions. 

In this paper, I have tried to explain how the above Gientioued 
human vices have been dealt with in the Sikh philosophy and what 
solutions. have been suggested to ‘Keep them under control. 

Kam (Lust) . en 

The Sanskrit word Kam refers to bodily pleasures: sensual” 
fulfilment and gratification of lustful desires. The Sikh Gurus also 

considered 'Kam' as a powerful instinct which should be properly 
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understood and controlled just like other. negative urges and desires. 
In the Adi Granth, Guru Arjun Dev said, "O Kam, thou lands men in 
hell, and makes them wander through myriad wombs, and -cheatest all 
minds, sways all the three worlds and vanquishes all one's austerities, 
meditation and culture. Thou, whose pleasure is illusory, thou that 
makes one unsteady and poor and punishes high and low alike". In 
order to keep Kam tn check, the Sikh Gurus advocate Grihastha Jivan 
and reject the practice of Sannyasa. 
| They believe that unrestrained inclination towards sexual passions 
is unhealthy and undesirable. They’strongly condemn carnal bonds 
outside marriage. Guru Gobind Singh said: "Love your own wedded 
wife even more but do not go to another woman's bed even in a dream". 

But Kam blinds man to higher virtues. Guru Teg Bahadur also 
said in this context. "In the sinning heart reigns Kam and the fickle- 
mind breaks out of control. Kam casts its noose’upon yogis, jangams 
and sannyasis. Only those imbued with God's name fall not a prey to 
_ it and are able to go across the ocean of existence". It is often stated in 
the Sikh scripture that the satisfaction obtained from Kam is short- 
lived and one often regrets later. Studies show that tendency of 
promiscuity is permanent in an individual. He is not satisfied with a 
single sexual object. The'study of Bandura and waters may be referred 
to in this regard which talks about many cases where the affected person 
finally required clinical treatment. The psychological force which leads- 
one to this course of action makes him forgetful of his own self care 
and protection. Consequently he brings home death and disease. 
Gurubani also confirms it: "Bhogi kao dukh rog viapai" (p. 1189) 
(Painful diseases afflict those who are sexually promiscuous). According . 
to the Sikh thought, only love of God and absorption in his name can 
save man from the clutches of Kam. 

KRODH (ÅNGER) 

Krodh or unbridled anger too is an uncontrolled emotion like Kam 
and both usually appear in combination. Gurbani says that "Kam krodh 
jia mek chot, Naam visar chale man khot" ((Sexual desire and anger 
are the wounds of soul. The evil-minded ones forget the Naam and © 
then depart. It goes without saying that Anger is a devilish disturbance 
of peace and compassion in the life of an individual. It begets terror 
and abuse. Gurbani rightly says, "Mani hiradai krodh mahaa bisalodhu 


106 Asstracts Or Siku Stupies: APRIL-JUNE 2015 /547 NS 


nirapdhaavahi laari dukh paaiaa." (Having hearts and minds filled 
with the horribly poisonous essence of anger, the kings fight their wars 
and obtain only pain.) Gurbani introduces ‘Anger’ on several occasions 
as a ‘Demon’ or 'Chandaal'’. l 

Emphasizing the need to have company of good tempered people, 
Guru Ramdasji suggested, "Unna paas duaas na bhiteeai jin antar krodh 
chandaal" (Man should not keep the company of those who nurture 


violent anger inside). A thirteenth century Sufi saint, Sheikh Farid, whose _ 


compositions make part of Guru Granth Sahib recommended tolerance 
and forgiveness as a solution to control anger. He voiced his thoughts 
saying "Faridaa buray daa bhalaa kar gussaa man na hadhaaeyi; dayhee 
rog na lagee palae sabh kich paeay". Here Shaikh Farid affirmed that 
one should forgive a wrong doer and should not harbour malice in 
one's mind. Doing so, one will not attract any disease, and will gather 
blessings of Almighty. | 

| However, if circumstances prevail where the enemy persists in 
wrongful doings, krodh can be channelised into a retaliatory ‘action. 


Under pressing circumstances, Guru Gobind Singh had to come face’ 


to face with Raja Hari Chand Handooria (a skilled archer) at the Battle 
of Bhangani. The tenth Guru Sahib stated in his autobiography "Jabe 
baan lageo tabe ross jagaio" and he rightly used his wrath for a 
righteous action. In this, Guru Gobind Singh has taught mankind that 
for self-defence, one should know to convert negative energy into a 
positive result. 
LOBH (GREED) 

A feeble mind generates a never-ending greed or temptation to 


gather sometimes. all that does not belong to oneself. There is an . 


unrestrained urge-for earthly possessions even under conditions of self 
sufficiency. A lobhi is utterly selfish and unreliable. Gurbani cautions 


common man: "Lobhi ka vesahu na kijai je ka par vasae. (One should - 


not trust greedy people, if one can avoid doing so). Greed renders an 
individual insensitive. He becomes self-centred and stone-hearted Guru 
Nanak Dev appropriately preached: "Nar Nindak lobhee man kathor”. 
(The evergrowing greed makes a man miserable). Guru Amar Das 
counsels such a man that Maya misleads him and the true name of God 
can only bring him eternal peace. "Doojai kinai sukh na paaio pijaa 
jeeo bikhiaa lobh lubhaaey".. (A greedy person can never attain 
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Mokash. His greed will weigh heavily on his soul's boat which will 
sink at last in the karmic ocean). Guru Ram Das prescribed; "Manmukh 
pakhand bharam vigute lobh lahar naav bhaar budeeaa"( why should 
a human being then indulge in pursuits which will be of no avail in the 
end? These activities will only entangle further the Jeeva Atma in 
worldly bonds). 

But the desire for unnecessary, materialistic things can be checked 
by practising regular meditation. The utterance of God's name will 
clear the mist of greed. This will drive away falsehood and humility 
will be developed in the human spirit. Another method of getting rid 
of this. evil is to do Sewa or Charity. The community kitchen is also a 
part of the same process. Stressing the need to help the poor, Guru 
Gobind Singh said, "Garib daa moohn. meri golak". In this manner, the 
corrupted soul will be liberated from the age old sins. Once this burden . 
is shed, man will live in his true consciousness. 

Mou (ATTACHMENT) 

Moh is often. interpreted as aiae to worldly pleasures or 
relations. Though fascination for material possessions act as 
entanglements for the soul yet Sikhism preaches active participation in 
life rejecting thereby a life of renunciation and escapism. The Sikh 
Gurus describe an ideal life of an individual to be like that of a lotus 
which, while living in water, keeps its head above it without allowing 
itself to be submerged in it. Kabir in the holy Sikh scripture questions 
the mortal as to why he is so proud of his big or small possessions. All 
his gains and powers will last for a short period. Death will take away 
all that he has accumulated. Even his closest relations like mother, 
father, spouse, children will not go with him in.the end.. Only the ones 
who chant the holy shabad are steady forever. Guru Nanak also asks 
the Manmukh why should man spend his life in collecting wealth when 
one day he is going to depart from this world? He says : "Maya jaal 
pasaareya bhitar chog banaye" i.e. Maya has spread her net. and in it 
she has kept her bait. The bird of human desire is caught in it and 
cannot escape. The one who does not remember his Lord is caught in 
the cycle of life and death and comes and goes again and again. 

Gurubani says that "Maati sio maati rali naaga outh jai". (in the 
end his dust shall mix with dust. He will’arise and depart naked). Moh 
for worldly articles results from ignorance about the.changing nature 
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of things and can be seen as the outcome of delusion. Ignorant people 
wander about miserably for objects of Maya, not realizing that life will 4 
just pass them by and they will miss the very goal of human life. 
AHANKAR (PRIDE) 

Excessive pride over one’s wealth, power, assets or deeds is 
explained as Ahankar. A person may feel that he is more blessed than 
others in certain matters and therefore may consider himself superior. 
He may complain about the faults of the other people but his own self- 
conceit increases. Pride propels him to take credit for every little thing 
he possesses. He pats himself for all talents and achievements. He is 
completely oblivious of the part played by God in his success. He * 
requires humility in his attitude and conduct but he takes to Haumai 
(Pride). Consequently, he drifts away from divine reunion. Gurbani 
reminds us : Not the sun, the Moon, the planets, the seven continents, 
the oceans, food or the wind nothing is permanent. Everything is there 
for a limited period. The only method to curb Moh is resorting to name 
of God: Har ka naam man vasai haumai krodh nivaar. (egotism and 
anger are cleaned when the name of God reigns in his mind). Only the 
true name of God can break this vicious cycle and can lead him to 
salvation. So man should spend some time in prayer and in developing 
good thoughts and deeds. Pride should be completely annihilated as it 
leads. to ‘pain. The thoughts and feiag of pride are founded on false * 
fragmentary notions. 

These five vices posing threat to the human personality should be 
always kept under check. A man living in ignorance and entrapped by 
innumerable desires falls a prey to these vices. It is on account of this 
ignorance that one forgets that the world where one is born and lives is | 
only a 'Karam bhumi and not the final destination. The actual goal of 
a mortal is to realize the presence of God, to reach out to Him with 
complete knowledge and to be liberated from the cycle of death and 
birth. Religion helps him in his endeavour. Guru Arjun Dev, like other 
Gurus also reminds man, "Having gained a body this time, a rare 
Opportunity you have got; this is your chance to meet God". — - 

Moral discipline brings proximity to God. One's deeds bring one 
closer to God or, take away from Him. For a Sikh, the acceptance of 
God's will or Hukam.is a concept that requires absolute clarity and 
complete comprehension. But submission to the God's command does. - 
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not mean that one cannot exercise 'Freewill’. It simply implies that one 

_ should willingly act in harmony with the Divine Will. By adopting the 
~ Divine values one rises above the negativities of character, egoism and 
self-centredness. Religion, therefore, also helps in creating a better 
society. 

Sikhism teaches man to live peacefully even under adverse 
circumstances. A man will just reap what he sows. It is not possible to 
have good rewards for one's bad actions. Thus, following the theory 
of 'Hukar', one can save oneself from drowning in this ocean of ‘Maya’, 

- Faith in the eternal God instils balance in life. One is not shaken 

¢ by grief nor is one swayed by moments of joy. One never shuts one's 
eyes to the fact that God alone is real and rest everything else is an 
appearance. The objects of the world will fade away with time but the 
existence of God is forever. The philosophy of Sikhism, in a way, 
counsels man to spend his life span judiciously so that the cycle of 
transmigration ends.. 

_In order to control vices, Sikhs have been advised by the Gurus 
to attend the congregations of good, honest and pious people. Besides, 
they should make themselves useful to others by engaging in 'Sewa'. 
One prepares and serves food in 'Langar', cleans utensils and shoes of 
‘Sangat' and sweeps the place for the comfort of everyone.. This practice 

~is considered morally elevating and developing spiritual values. The 
Sikh community counts this entire activity vital in suppressing 'ego' 

and increasing ‘humility’ and eventually in transforming human society 
for the better. 

As a true devotee of God, a true Sikh incessantly tries to better 
himself through his thoughts, words and actions. He constantly strives 
to imbibe the five virtues in himself: Sat (truth), Santokh (contentment), 
Pyar (love), Daya (compassion) and Nimrata (humility). He probably 
faces a little difficulty learning these virtues in the beginning but 
gradually, with practice, it becomes a habit. 
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ON THE ISC FRONT 


Lt GEN KARTAR Sincu* 





The last quarter has indeed been a happy one with efforts and 

` hard work to make our Quarterly Executive Committee Meeting and 

. the Annual General Meetings more fruitful. These were indeed satisfying — 
events. Attendence was good and we had learned and revered leaders ~ 
of some active Sikh Sansthas, who had worked with us, attending our 
AGM. That was indeed most rewarding. We are happy that the very 
active UK Lawyer member, Bibi Manjinder Kaur addressed the 
audience. | 


Our ACTIVITIES 
COACHING CENTRES: 

The Mukandpur Coaching Centre has moved in to.the ASSM High 
School's new and well equipped Building Complex. This was - 
necessitated by the increased admission and popularity of both the | 
ASSM School and College. We can proudly claim that ISC has played * 
a very important role in this regard as conveyed to us by Principal 
Gurjant Singh of the ASSM college and their very wise and outstanding 
Chairman Dr. Sardara Singh Johl, Padma Bhusan. 

The centre at Moga is picking up and tmproving each year. 
Availability of volunteer capable staff is improving gradually and results 
are now encouraging. The Coaching Centre at Hoshiarpur is definitely 
on the upward swing. Principal Mrs. Kiranpreet Kaur Dhami attended 
our AGM and is very keen to put it on a strong footing. We plan to give 
them full support this year by providing top Coaching Material, and 
bring them to a high level after coe visits, contribution and _ 


-M 


motivational sessions. l ~ 
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GÈNESIS OF STRUGGLE s + Mi 


UPLIFT or NEEDY STUDENTS 

The ISC has helped many students to complete Knie B.Ed 
and Skills training at various places. Two boys are nearing completion 
of MBBS course, and Charted Accounts Coaching. This year they have 
been fully supported for all expenses by a very benevolent ISC member. 
We are now supporting " Guru Asra Foundation " Mohali by adopting 
two orphans who have completed 10+2 studies. They are into advance 
Skill Training in Guru Nanak VBT at Mohali and making good progress. 
We shall soon be increasing the attendance of students for skill training 
from our village training centres. This is the best way to ensure 
employment for village students who give up higher studies. 


SCHOLARSHIP SCHEME FOR MINORITIES. E 

_ This was indeed a super year for the ISC. Online cheques in the 
name of Post Matric students started reaching them direct from the 
Centre, starting 15 Feb 2014 for the year 2014-15. We expect distribution 
of 220 Crores in total to Pre-Matric as well as Post-Matric students 
within Mar- Apr. However a huge effort by ISC is taking place to push 
this by sending our Field Workers to District Education Officers (DEO's) 
to expedite delivery and also correct mistakes. A huge effort is also- 
required to again push Schools and Colleges to start filling scholarship 
forms for next year. We are continuing our close co-ordination with 
the Punjab Govt. Minority Cell in Chandigarh. 


FINANCIAL AID AT PAR WITH UGC/N ET THROUGH MAULANA AZAD 
FOUNDATION: 

Rs.6000/- per child per year for the classes. To apply once in 
class 11th on the basis of class 10th marks. 

Meritorious Scholarships for girls students for class 11th and 12th 
ae Azad ee Scheme). 


Nores: 
(a) Items 2 & 3 i.e Post Matric and MCM Scholarships have been 
distributed online in Feb/Mar 2014: 

(b) Out of. 141 crore in item S. No. 1, Rs 40 crore ae been released 
and distributed. _ : 
-This year we are going to allot Mansa District our special attention 
_ as they are far behind in utilizing this scheme. Our target this year is to 
get increased aid of upto Rs.250 Crores, as queries coming in indicate 
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the need to do so. 


VIsIT TO VILLAGES | | 

` We visited Guru Harkrishan Public School Talwandi Khajur, 
Hoshiarpur for starting classes for entrance examination to Bhai Jaita 
Ji Trust. This trust, in co-oporation with ISC, is running a two year 
course to prepare children for IIT and All India PMT. 

Second visit was to Akal Jot school and college at Khanori, Distt 
Patiala to organize a coaching cum counseling centre. They desired 
that we help them set up and support this. ISC has decided to seriously 
consider their request and help them in full. 


ANNUAL GENERAL Bopy MEETING 17 Marcu 2015 
This was held in Guru Granth Sahib Bhawan in Sector 28 A, 
Chandigarh. The hall on the ground floor was fully occupied. We 
heavily regret the inability of our brilliant and devoted Convenor Dr. 
Sardara Singh Johl, Padma Bhusan to attend, as he felt indisposed, he 
could not make it from Ludhiana. Dr. Johl has never missed any of our 
meetings in spite of his important assignment as Chancellor Central 
University, Bhatinda and his many consultative trips to New. Delhi. 
However our worthy Co-Convenor S. Gurdev Singh, IAS(Retd.), 
President , Sikh Education Society was in the Chair. Distingushed 
invitees included the following:- 
(a) S. Gurcharan Singh, President, Baba Mathan Shah Lubhana 
Foundation, Chandigarh. 
(b) Bhai Jaswinder Singh Khalsa, Chairman, Sikh Multiversity, 
Ludhiana. , 
(c) S. Charanjit Singh, Chief Representative, New Delhi. 
(d) Bibi Manjinder Kaur, Prominent Lawyer and Director, United 
Sikh, USA. 
(e) S.J.S. Ahluwalia, Chief Income Tax Commissioner(Retd.) 


CONCLUSION 

The ISC is well on its way working ET the uplift of our rural 
Areas in all aspects of Education leading to increased employment 
oppurtunities for our next generation. We are confident that we, along 
with our Cooperating Organisations and personalities will soon place 
Punjab on a progressive path for educational and social uplift. We request 
readers to join in whatever way they think fit. 

a 
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GROWING UP IN TROUBLED TIMES 


A Review BY Sakoon N. Sincu® 





Book: Roll of Honour | 
Author: Amandeep Sandhu 
‘Publisher: Rupa Publications 


Roll of Honour by Amandeep Sandhu, set in the trouble torn 
Punjab during the. -decade of 1980s is much more than a novel about 
1984. It is a bildungsroman, a novel of the growth of the narrator Appu. 
It also falls into the category of the other popular genre, Boarding 
School Novel, something which hasn't been tried with fiction stemming 
out of Punjab yet. Combining these elements, the author sets out to 
show the growth of the mind of the narrator Appu constrained by 
circumstances of his family and faith, bound in the microcosm of the | 
boarding school that mirrors the larger violence outside its precincts. 
Amidst all this, he struggles to find answers to the questions that haunt 
him as an able thinking young man finding his ground. The book 
alternates between two time spaces, the present where the adult narrator 
is troubled by the ghosts of his adolescence and his past-that he revisits 
in an attempt to face those issues. The Punjabi translation of the book 
titled Gwah De Fana Hon ton Pehlan done by Daljit Ami was recently 
released. While speaking about this venture at the Chandigarh Literary 
Fest, in October, the author felt that the book was coming out at an 
opportune time, and the dialogue the Punjabi version of his book will 
initiate within and outside Punjab would be very crucial. For him 
personally it is satisfying to be engaging with people from Punjab in 
heir language. This despite the fact that the dialogue has been initiated 
a good three decades after the violence of 84, but then writing about 
violence is never easy. It always takes time and distance to begin 
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= identifying these scars. 

Appu belongs to a middle class family and his mother is troubled 
by bouts of schizophrenia. The father's continuous advice to the 
growing boy is that he should not look for a life of entitlement and be 
ready for struggle to get his fair: share. This advice holds him in good 
stead in these times when the guarantees of life are crumbling all around. 
This advice has enough sagacity in it to be the one line counsel that 
prosperous parents in Punjab could be handing out to the kakajis who 
with their land holdings and limited imagination are going down the 
booze-SUV-party route. . 

Appu's struggles at the boarding school with his superiors and} 
peers many a time bring him to a point where he has to make difficult 
choices. These struggles mirror the bigger dilemma that faced Sikhs in 
those times -to choose between faith and nation. The storming of the 
sacred space of Sri Harmandir Sahib in Amritsar by the Indian State in 
an attempt to flush out terrorists harboured by militant Bhindrawale is 
. the flashpoint for the subsequent violence that engulfs the ‘outside’ 
space. This trail of incidents had incited alienation of the Sikhs with 
the Indian State and culminated in the daylight assassination of Prime 
Minister Indira Gandhi by her Sikh bodyguards. What followed was 
large scale retaliation against the Sikhs throughout India. Particularly 
Delhi smouldered in a fire of sectarian violence which was provided" 
justification by none other than Rajiv Gandhi, who succeeded his mother 
Indira Gandhi as the-Prime Minister. His now infamous statement about 
the riots being a ‘spontaneous reaction’ to the anger that wells up at the 
death of a powerful political matriarch like Indira Gandhi, was given a 
‘natural’ explanation : that when a big tree falls, the earth shakes. This 
further abetted the already charged communal elements in directing 
violence specifically against the Sikhs. I found echoes of Amitav Ghosh's 
The Shadow Lines, the genesis of which too lay in the violence the 
author witnessed as a young Delhi University academic in Delhi in 84. 
This book provides a perspective of an eight year old narrator who. 
tries to understand the pathology of the violence of Partition and the 
violence of a street riot in Dhaka that takes the life of his favourite 
uncle Tridib. a | | 
__. What is endearing about Appu is his steadfastness in holding on 
to his sanity. There are many threats- the silent paranoia that he will 
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inherit the faulty gene of: his mother and become heir to her madness. i 
More widely there is the vortex of violence into which Punjab is getting 
sucked. Opportunities are few and many young men like Joga are 
tortured and killed by the police without enough evidence of being 
insurrectionists- all this haunts the child's imagination. Then there is. 
the. madness in his school, paraded tothe hilt in the dorms and the’ 
corridors and this mindless violence inside the precincts of the boarding - 
school, is enough to last him a lifetime. There is violence of uniformity’ 
and hierarchy that the school has unleashed on the hapless school 
children. And this very hierarchy is turned upside down and abused as 
valid grounds to inflict sexual violence by the seniors on the junior 
children. The graphic portrayal of the sexual violence that exists in the 
school is tomy mind symptomatic of the debasement and mindless . 
violence that proliferates outside. As the polarisation between 
communities intensifies, the violence inside the school intensifies too. 
This violence enacted in the microcosm mirrors, mocks and mimics 
the larger violence. The story is the young boy's introduction to this 
violence and how he holds his own in an environment that places huge 
burden on him to choose one or the other side. The expectation to go 
with his ‘natural’ group- the Sikh boys who morph into hardliners is 
tortuous, but he does not give in and oe to find his own solutions 
to this quandary. . 

' The author tries to show how Hindamine arowak the voices 
of nuanced cultural coexistence. He shows. this through the character 
of the narrator's friend with the curious nickname Al who is a Hindu 
boy: from Amritsar. With his grandfather, a turban clad professor at the 
prestigious Khalsa College Amritsar and:a Golden Temple devotee, 
being addressed as ‘daarji' - a short form of endearment for Sardarji, all 
the Hindu-Sikh -binaries come alive. And there is no better theatre of . 
this commingling than Amritsar, the spiritual seat of the Sikhs. And just 
as Agha Shahid Ali has done with Kashmiriyat, here is an attempt to 
unearth Punjabiyat-as a more valid marker of identity as opposed to 
“religion. Sandhu does a-good job with deconstructing a lot of Punjabi 
lore, Sikh shabads and mannerisms in an attempt to take the wider 
readership into the heart-of Punjab. Here a bit about Sandhu's own 
vantage point is also important. Born in Punjab, raised in Rourkela and 
educated all over India, he. has a more dispassionate perspective towards 
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Punjab. Such writers are very few., Most Punjabi 'outsiders' are today 


writing from:a diasporic vantage point, which in recent times. has almost 
acquired the status of mainstream. It is this dialogue within the Indian 
space that is more urgent in today's context, especially involving Punjab; 
which has shown a reluctance to engage with the larger Indian 
audiences, debates and issues. Punjabis have done well and are 
adequately represented. in most occupations and fields; however their 
creative expression emanating from within the space of Punjab and 
engaging in a dialogue with India has been rare. Sandhu fills this space. 

This book locates a story that is one of perseverance in the face of 
struggle and the growth of the mind in the process of engaging with 
the brutal realities of political and also sexual violence. What is held 
important is to not give in to the debasement- and in this Appu 
successfully escapes the fate of scores of tortured youth of Punjab who 
themselves became perpetrators of the worst kind of violence. The 
rejoinder of a Nihang Singh, who the child narrator meets in Gurudwara 
Bangla Sahib "Bas Vekhan?" (Just to see the violence of riots you have 
travelled all the way to Delhi) finds an echo in the novel- clearly being 
a. spectator in these difficult times is not enough. The author adds by 
the way of epilogue that there is more than being a witness to this 
theatre of violence- there is also "Samjhan" - understanding and 
` Pehchanan- judging. He eventually finds grace in some people like 
the Nihang Singh and his teacher Mrs Passey who could live with their 
beliefs and persist with them, even when the circumstances were 
adverse. 'Their lives had shaped them, but they had also shaped their 
lives'...and 'Maybe fear was not such a bad emotion after all...it could 
hone one's judgement.' At this insightful moment, he takes off his turban 
in the moving train, the wind blows his hair on his face and he finds 
trariquillity in having faced his fears and found his unique answers that 
clear the many cobwebs of deep and long held fears, doubts and 
dilemmas that had been clawing at his innards. The narrative comes a 
full circle and he finds a space where there is peace and ‘the free birds 
come to feed every morning.’ 
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SRI GURSOBHA -AN ENGLISH TRANSLATION* 


_A Review BY Dr HARPREET Sincu** 





Author: Sainapat 
Translated by: Kulwant Singh 
Publisher: Institute of Sikh Studies, Chandigarh l 
- Pages: 432; Price: Rs. 550/7- | 

This volume presents an English translation of Sanopa s Sri Gur 
Sobha, an important text that was written in the court of Guru Gobind 
Singh, the tenth Guru of the Sikhs. Three things stand out about Sri 
Gur Sobha that make it an exceptionally invaluable text. First, it is 
largely devoid of mythology and is grounded in a kind of historical 
writing that was seldom practiced in that period. Second, according to 
the Guru Ratanmal (1734), the Guru himself at times read and corrected 
Sri Gursobha,while it was being composed (saindpati Kavita kahe 
gurdarsan te par, kare bhali va burt, nit satigurit lae savaér — Sainapati 
would compose after a-glimpse_at the Guru's face; The Divine Guru’ 
would set right the omissions and commissions in the composed draft). : 
Therefore, it is the first reliable source of Guru’s biography and can 
help us correct later revisionist accounts. Third, it is one of the few 
pre-modern texts that cogently capture the theology that led to the 
creation of the Khalsa. It helps us to see that Guru Gobind Singh 
elevated the entire Sikh sangat to become the Khalsa, which is now 
incorrectly assumed to be a “voluntary” order within the Sikhs. Sainapati 
insists that liberation is not possible without the partaking of khande ki 
pahul, the Sikh initiation ceremony instituted by Guru Gobind Singh. 
The sangat’s metamorphosis into the Guru Khalsa Panth — a political — 
. body that was ordained to seek political sovereignty. — is a recurring . 
ea Sainapati’s remarkable poetic B ia i 


x Translated by Prof Kulwant Singh, published by Institute of Sikh Studies, © 
_ Chandigarh, 2015. ; 
si oo of South Anan Studios, Harvard University, a BA MA 
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Professor Kulwant Singh comments in his introduction below, according 
to Sainapati, “It was the Guru Panth rather than the Guru which was to be 
the arbiter of things at crucial moments of history.” Indeed, Guru Gobind -> 
Singh completed the evolution of the institution of the sangat with his- 
creation of the Khalsa. As a consequence, the joint authority of the Guru 
' Granth and the Guru Panth replaced the institution of the personal: Guru. 
Sainapati presents a discursive tradition that departs radically from 
other contemporaneous writings like the Bachitar Natak (1696) that 
are often uncritically attributed to Guru Gobind Singh in Sikh . 
scholarship. It is fascinating to see that Sainapati is aware of the Bachitar 
. Natak and even uses it as a model, but departs from its theology and its 
liberal use of Hindu-mythology, While the author of the Bachitar Natak ~ 
_ finds it necessary to locate Guru Gobind Singh’s lineage within the 
Vaishnava divine king Rama’s Sun dynasty, Sainapati prefers to locate 
him within a distinct tradition that begins with Guru Nanak. If the 
author of the Bachitar Natak calls Guru Tegh Bahadur “hind dî chddar” 
(The protector of Hindustan), Sainapati universalizes the Guru’s sacrifice 
by referring to him as the“jagat di chadar” (The protector of-the world, 
Chapter 2, 5.46). The political dimension of Sainapati’s text—one that 
seeks political ascendancy of the Khalsa — is also largely missing 
from the Bachitar Natak. In this period, there were many parallel discursive 
‘traditions—like the ones produced by a group called the Mine — and 
they need to be mapped to better understand literary production in this * 
_ period. Not every surviving work from this period could have been 
produced in the court of Gum Gobind Singh, as is often assumed. 
` Professor Kulwant Singh is to be congratulated for making an 
important contribution to Sikh Studies. Not only has he translated a very 
‘difficult work from Braj bhasha into English, but he has also given us a 
- critical introduction to the text. He furnishes. us with explanatory notes 
about terms found in South Asian mythology, along with other details, at 
the end of each chapter. The translation displays the author’s erudition 
and background in both the Punjabi and English literary studies. Not only 
is the English version highly readable, it is faithful to the original text and 
maintains the beauty of the translated version. The translator’s effort in“ 
maintaining the rhythm and melody of this poetic text by rendering it in 
free English verse is commendable. His work engages with important 
scholarship on the Gursobha by Anné Murphy, Ami P. Shah and J.S. 
Grewal. The present work adds a fresh perspective | to the debates 
surrounding this once influential text and deserves to be read’ widely. 
i a 
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_REHRAS SAHIB & SOHILA - 


A Review sy Dr. Raypargir KAUR” 





Author: Maneshwar Singh Chahal 


_ Publisher:Fine Publishing 


ra 


t 


Pages: 280 


This book is the fourth in the series named 'Way to God in Sikhism' 
by Maneshwar Singh Chahal. 

The wide popularity received by the previous three texts has 
encouraged Mr Chahal to write the current book. His earlier writing on 
Japji Sahib in two editions has also received great reader- response, 
which is an ample tribute to his hard work and deep thought. Thereafter, 
the translations of Aasa di Vaar and Jaap Sahib in English are the 
second and the third books in the series which had been a great success. 

The author, in this book, has translated with great devotion the 


evening prayers of Rehras Sahib in simple words in English. This is a 


successful endeavour to connect our third generation with Bani. Also 

this text will prove effective in meeting the outcome of spreading the 

message of Bani in English around the world. . 
The author has successfully attempted to clarify the meaning of 


_ 'Rehras’ by referring to Reht Maryada, Bhai Gurdas s works, ong 


Rehtnamas. 
Pages 24 to 217 carry the interpretation of the shabads of Rehras 


‘Sahib in English. On pages 218-222 is the English interpretation of the 


Salok 'Dukh daru sukh rog bhya...' which comes before the shabad 


9 ‘So Dar’ in Rehras. Pages 223 to 231 have the interpretation of the last 


~ three shabads of Rehraas. The author has also provided cule 
meanings of Keertan Sohila in pages 235 to 273. 
There is a pronunciation guide on pages 275-276 which makes 


* “Email: <drrajindarjit@ gmail.com> 
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Punjabi words easy to understand in the Roman script. In the end is a 
bibliography of.34 books, which the author has referred to in his work. , 
While reading this work, one can sense the author's desire to enrich” 
the world by sharing the priceless heritage of Sikh religion in a language 
being understood by the majority. There is no doubt that the readers of 
English are more than the readers of Punjabi. Therefore, this book will 
be read at an international level, and would cater to-wise and anne 
readers and researchers. 
‘The vocabulary used in this book ; iS oho ai but simple. The 
- author has provided meanings of difficult words to ease the 
‘understanding of the depth of this Bani. 
This book deserves to receive a warm and Pecans response. 


fms 
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7 ATTENTION SCHOLARS a 
Abstracts of Sikh Studies plans to start a series on ‘Sikh 
Scholars’ who have contributed hugely to the exposition of 
Sikh theology, Sikh Culture and Sikh History. Starting from | 
- Bhai Gurdas, we plan to cover, Bhai Nandlal, Kavi Sainpat, }] 
Mahakavi Santokh Singh, Rattan Singh Bhangu and Giani. 


Gyan Singh among others. We also plan to cover some 

_ scholars of 20* century like Bhai Kahan Singh Nabha, Bhai 
Vir Singh, and Prof Puran Singh among others. The scholars 
are requested to contribute. comprehensive articles about i 
life and contribution of these authors. g 
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GURU JGRANTH SAHIB _ SOCIAL, MORALAND 
os ; SPIRITUAL CODE -a 


A Review BY Dr Paràmsrr Kaur* 





Author: Dr. R.S. Bhalla | 
Publisher: Hemkunt Publishing, New Delhi 
eee 160; Price: Rs. 175/- 


‘In his book - Guru Granth Sahib - Social Moral and Spiritual 
Code - author has succeeded in achieving his goal i.e. keeping the 
interest of the reader alive throughout the book. He has, in a simple 
and lucid style introduced the Sikh religion to the reader. He has brought 
out the essence of. Sikhism when he says "Sikhism is a religion of 
simple living and high thinking which leads one to know the reality of 
the world". Equally impressive is he when. he writes," Sikhism consists 
of purity of actions and recitation of Naam with sincere and honest 
-intentions to attain unity with God," Another. very apt definition by the 
writer is when he says "Naam need not be-a lip service, nor is it a 
magical mantra to ameliorate human living, it is a mental state of 
perfection embedded in the attributes of God". 

He has termed Guru Nanak as a social reformer ' nesa in 
spiritual absorption. His mission was to lay foundation for a non 
discriminating: and selfless society". His Skill is visible in his finding 
relevant and inspiring messages for the younger generation.” Ego- 
centric attitude is the cause. of all sufferings. Since it creates a gulf 
between human beings and God, it. spoils the virtuous nature of a human 
being".. While going through. the book the reader cannot miss these 
expressive. lines "to become God-centered one has not to become an 
ascetic or hermit. One can lead a normal social life and keep God in 
`- mind. The purity of mind will give modesty, reticence and contentment.” 
Another wonderful i is Ores by the writer when he Says, 


n Pancapal (retd.) Govt College, Sidhsar ` 
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"Sikhism though establishes cosmopolitan outlook......... though 
- Sikhism is a minority religion but the symbols of Sikhism stand tall 
among the religions of the world." His deep faith can be seen when he 


writes," In Sikh faith there are no auspicious.days and time-all days are ` 


auspicious, only that day and time is regarded as unauspicious when 
one does not remember God". A unique feature of Guru Granth Sahib 


has been brought out that though Guru Granth Sahib is written in ~ 


Gurmukhi script, many languages like Sanskrit, Hindi, urdu, Persian, 
Marathi, Brijbasha and Punjabi have been used to convey the message, 
making it a valuable languastic respository. 
=- As one reads, one gets more and more engrossed in the book. 
` 'The concept of God in Sikhism' beautifully brushes away the cobwebs 
of one's mind which at times doubts ‘His' existence. The writer rightly 
feels that "even. by repeating Naam again and again one does not get 
deliverance & emancipation unless Naam enshrines in the mind, the 
dwelling place of Naam". With the help of Naam one can get over his 
ego, individuality and self-centeredness. A real Sikh is one who even 
in sorrow will not feel sad, all pleasures love and fear will not affect 
him-he learns to live in the world without any worldliness and totally 
immerses in God. This is ¢alled a state of God realization. 
The author's explanation of ‘Man-Mukh' and 'Gurmukh’ is worth 
a read. He writes," Manmukh is one who lives a life of lies and his 


. greed of money. Gurmukh on the other hand...... leads a meaningful © 


life praising God. The writer has taken all encompassing aspects of 
social code. OO | | | 

The author's emphasis on duality of personality as expressed in 
Guru Granth Sahib is worth going through. The words which he uses 
to impress upon the reader the futility of dual personality are aptly 


chosen: His writing "without cultivating moral. qualities as taught in . 


the Guru Granth Sahib one will not attain the status of a Gurmukh” 
inspires one to achieve those heights. | 

_ Throughout the collection one delights in the writer's wonderful 
ability of explaining the ideas enshrined in the Guru Granth Sahib. The 


writer needs to be admirefor selecting those issues which touch a human > 


cord with the beings, which plague the mind of a common man and 
those whose answers he is trying to find. The book certainly helps ‘the 
readers in better understanding of Guru Granth Sahib. 

5 H l 


Be 


‘NEWS & VIEWS 





Dr SuRuIT SINGH GANDHI Passes Away 


Passing away of Principal (retd.) Dr Surjit Singh Gandhi, an 
eminent historian Has saddened many, who‘ were in contact with this 
noble soul. Members of Institute of Sikh Studies are deeply grieved at 
the sad demise of Dr Gandhi, a long-time associate of the Institute. He 
made valuable contribution to the History Project undertaken by the 
Institute of Sikh Studies, Chandigarh. Dr Gandhi was a known authority 
on the History of Sikhs. His outstanding works in addition to the present — 
one, was History of the Sikh Gurus, Perspectives on Sikh Gurdwara 
Legislation and Punjab under the Great Mughals; the last one written at 
the behest of University Grants Commission, New Delhi. He was also 
honoured by the Chief Khalsa Diwan and Punjabi Society Texas, USA. 
In his death; the Sikh community has lost a historian par excellence, — 
educationist and thinker. We join in sympathy with his family and the 
institutions which benefited from his scholarly expertise. | 


Caenia 


IOSS Conrrusrres AN ARTICLE T TO UNESCO) BOOK . 


l United Nations Educational, Scientific and Cultural Orga aitot 
_ (UNESCO) has decided to produce a landmark outreach publication to 
develop the themes of the International Decade for the Rapprochément 
of Cultures (2013-2022). Mr. Ben Cornwell, Project Co-ordinator, 
. contacted the Institute of Sikh Studies asking to contribute an article to 
~ the same, ‘titled Agree to Differ - a fully illustrated 250-page book.. 
An article "The Universal Message of Sikhism to Mankind" jointly 
prepared by the members of the Institute.has been sent to for Publication. 
The book will be launched in May 2015, and appear at key meetings 
in the owns months/years of the Decade. The launch event is: 
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3rd World Forum on Intercultural Dialogue (18-19 May 2015, Baku, 

Azerbaijan). 

BHAI ASHOK SINGH CHAIRS A SEMINAR IN PUNJABI UNIVERSITY, 
PATIALA 


Patiala: Two days National Seminar by Professor Harbans Singh 
Department of Encyclopaedia of Sikhism, Punjabi University, Patiala 
was held on March 9-10, 2015 on the theme Socio-Spiritual Concerns 
of Religion. Aimed at discussing the need of interfaith understanding 
in the present day situation in order to turn towards social harmony is 
the main objective of this Seminar. 

_ Bhai Ashok Singh, Vice-President, Institute of:Sikh Studies nresided 
the Second day. Conference. He emphasised that religious values 
- illuminate as to how peace and harmony could be enjoyed while having 


different religions, cultures and races. Inter-religious dialogue plays: 


an important role in this direction. It spreads a genuine mutual 
understanding among the people. Sincere efforts are required for 
acquiring the true spirit of religion based on scriptures. - 


Put n Pnt 


Now 'BIR' PRINTING IN CANADA 


Amritsar, March 3. The SGPC has finally decided to set up a 
printing facility at British Columbia in Canada for printing Guru Granth 


Sahib so as to cater to the increasing demand for the holy book among ` 


the Sikh diaspora. This would be the first such facility outside India. 
The decision was reached at the SGPC executive meeting held at 

Gurdwara Sri Degsar Katana Sahib today. The printing facility would 

be set up at Satnam Education Trust, British Columbia, in Canada. 


SGPC president Avtar Singh Makkar said the move would help them . 


meet the demand-for the holy book among the Sikhs settled abroad. 
, He said they had also ‘constituted a subcommittee comprising 
SGPC's senior vice-president Raghujit Singh Virk, general secretary 


a 


Sukhdev Singh Bhaur, executive member Rajinder Singh Mehta and - 


secretary Roop Singh to chalk out the future course of action in that 
regard. He said the subcommittee would visit Canada in near future 


and sign an agreement with the NRI who had offered the land 


- setting up the facility. The effort would-be to supply the ‘holy book "a 
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„far as possible through the land route”. 

In the absence of such a printing facility abroad, the SGPC had 
been having a tough time till now transporting the holy book to other 
countries through aerial or sea route, as it was quite difficult to maintain ` 
"maryada" during the transit. The SGPC had in the past sent "Birs" of 
Guru Granth Sahib abroad on chartered flights. In April 2011, the SGPC 
sent 450 "Birs" of Guru Granth Sahib to Italy by ship. 

The Akal Takht had issued a "hukumnama" (edict) on May 9, 
1998, directing that the SGPC had the sole right to print "Birs" of Guru _ 
Granth Sahib in order to prevent "blasphemous" acts of private. ` 
publishers. The edict issued by Akal Takht made it clear that only the 
SGPC, the DSGMC or a publisher with the permission of Akal Takht, 
could print the holy book. 

Earlier, the SGPC had made an attempt to set up such a Seats 
facility in North Carolina province of the USA, where Gurdwara Sahib 
Charlotte had offered 2.5 acres for the purpose. However, the proposal 
could not materialise. Apart from the SGPC, the DSGMC has also been 
working on a proposal to establish printing facility for Guru Granth 
Sahib abroad. DSGMC president Manjeet Singh GK took stock of a 
property being offered to them at Vancouver in Canada for the purpose 
ast year. The DSGMC then sent the proposal to the Sikh high priests 
for getting clearance. (Courtesy: The Tribune, March 4, 2015). 


Pd Fat Pad 


1984 riots TURNING POINT FOR DIASPORA 


Patiala, January 20. The 1984 Sikh riots proved a turning point — 
in changing the socio-political landscape of the Punjabi diaspora in 
various parts of the globe, especially in the US, the UK and Canada. It 
made the Sikhs conscious of their identity and the need of their assertive 
participation in political affairs. 

This observation was made by Dr Pritam Singh, Professor of 
Economics in the Oxford Brooks University, UK, in his keynote address 
on the opening day of a three-day international conference on "Punjabi 
Diaspora: A Dialogue on their Host Culture" that startéd on the Punjabi 
University campus. here today. 

‘Rajya Sabha MP and noted journalist HK Dua said the’ aema 
and skilled Punjabi youth stood enormous chance of getting lucrative - 

‘ibs in foreign countries where the ageing population was causing 
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drain of their economy. 
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SIKH OUTFITS RELEASE NANAKSHAHI CALENDAR 


Amritsar, March 16. A group of around 60 Sikh organisations 
from Punjab as well as.countries such as the US and the UK today got 
together to release the “original” Nanakshahi calendar in Jalandhar. 

Talking to The Tribune, Sikh Sewak Society (International) state 
president Parmiriderpal Singh Khalsa alleged the calendar released by 
the Sikh high priests in Amritsar on March 14 was Nanakshahi in name 
but Bikrami in character. He alleged they had played a fraud on the 
Sikh community. ` 

= He said there is only one Nanakshahi calendar that came into 
force in 2003 and whose architect was Pal Singh Purewal of Canada. 
He alleged those at the helm of the affairs were working under-pressure 
of the RSS and deras that wanted the Sikh community to revert to the 
Bikrami calendar. 

Dubbing it vote-bank politics, he blamed the Akali Dal for it and 
alleged the ruling party had abolished the Nanakshahi calendar for 
political gains. - 

The organisations also rejected the committee constituted by the 
Sikh clergy to resolve the calendar row. 

SGPC eae ON HERITAGE STATUS FOR GOLDEN 
TEMPLE 


Amritsar, March 8. Even as the Union Government has submitted 
a revised list of 46 monuments and sites, including the Golden Temple 
in Amritsar, for inclusion in the list of UNESCO’s World Heritage Sites, 
- the SGPC appears non-committal on the issue that created a furore in 
the community a decade ago. 

SGPC president Avtar Singh Makkar said they would siscuse he 
issue in the executive committee and take a collective decision in that 
regard. He appeared cautious while talking over the issue, apparently 
to steer clear of any controversy. 

SGPC member Kiranjot Kaur, who played a . key role in preparing 
the dossier for the heritage status a decade ago, said she was skeptical 
whether the holy shrine could now get the status of the World Heritage 
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Site as a lot of changes had been made in and around it. 

“The Golden Temple and its vicinity have witnessed construction 
of modern structures over the past few years. This has changed the 
look as well as the architectural heritage of the shrine. Even its buffer 
zone has undergone a significant change due to the Golden Temple 
Entrance Plaza project,” she said. 

Had the shrine got the heritage status in 2005, its architectural 
. heritage would have remained intact, she said. She recalled the process 

‘had reached the final stage and the dossier was ready to be placed 
. ‘before the World Heritage Committee. However, a month before the 
“meeting, the Union Government withdrew the case at the behest of the 
SGPC. | 
: When asked whether the SGPC should rethink over the issue, she 
said she was doubtful whether the plea would be acceptable now in the 
light of modern interventions made in and around the shrine during 
the last decade. 

` The SGPC had rejected a similar move during the tenure of J agir 
Kaur in 2005, contending that seeking heritage site status for Sri 
Harmandar Sahib was a challenge to its spiritual power as well as to 
Sikh sentiments. The move divided the community the world over with 
‘a section feeling the status would lead to UNESCO’s “interference” in 
the holy shrine’s affairs. 

Jagir Kaur had then stated that Sri Harmanda Sahib did not need 

any “stamp” from UNESCO. “Harmandar Sahib is a living monument 
and abode of the Almighty where sangat pays obeisance and hence it 
could not be treated as a tourist centre,” she had stated after the SGPC 
_ executive meeting that rejected the move on April 21, 2005. 
On Wednesday, Union Minister of State (Independent Charge) 
for Culture Dr Mahesh Sharma informed the Rajya Sabha that the list, 
“which includes the Golden Temple, was sent to UNESCO in ‘April last 
year: 
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- WORKPLACE TURBAN LAW AMENDED 


A new employment law that enables Sikhs to wear turbans in all 
workplaces has come into force across the UK. 

It follows a decade-long campaign by Sikh groups to address a 
loophole in the law, which led to turban-wearers facing: discrimination 
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in the workplace. 


Employment laws had exempted. turban wearers rem the 
requirement to wear a safety helmet on construction sites. 
| But the exemption did not apply to less hazardous environments, 
such as factories and warehouses. 

The Sikh Council UK, which is the largest presene body of 
British Sikhs, said the 1989 Employment Act created an anomaly which, ` 
allowed Sikhs to wear turbans, in place of safety helmets, in. 
environments where there was a high risk of head injuries, but the: . 
exemption did not extend to relatively safer environments, ` | 

The Council said the rules led to a number of cases where Sikhs 
faced disciplinary hearings and were dismissed from longstanding 
employment for their refusal to remove their turban and wear a safety 
helmet. : 

An amendment to extend the exemption in the Employment Act 
was introduced to the penne Bill last year, following lobbying 
by Sikh groups. 

Secretary General of Sikh Council UK, Gurmel Singh said, "We 
are pleased that our long campaign has enabled a vital change in the 
law, , 
"It will make a real difference to Sikhs in the UK by increasing 
the number of workplaces that members of the community can work 
in whilst maintaining their religiously mandated identity." 

There will still be limited exceptions where safety helmets will be 
required, such as for specific roles in the armed forces and emergency 
response’ situations. (Courtesy: www.bbe.com) 
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ABSTRACTS OF SIKH STUDIES 


OBJECTIVES l 
1. To bring the latest advances in Sikh Studies to the notice of scholars 
and general readers. 
2. To project a correct image of Sikhism and the Sikh Community in 
India as well as abroad. 
3. To watch, report and rebut any distortions or mis- representations of 
` Sikh Religion and its History. 
4. To serve as a living link, and provide coordination among organisations 
engaged in promotion of Sikh Studies. 
5. To highlight problems of Sikh diaspora, and suggest solutions. 
6. To arrange reviews of important publications relating to Sikhism. 
7. To assist readers in framing an informed opinion on matters relating 
to Sikhism and Sikh Studies. 
8. To give publicity to activities of various Sikh Societies around the world. 
9, To act as a forum for expression of readers’ views. 
10. To advertise appropriate literature on Sikhism. 
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